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PREFACE. 



The object which I have had in view in the series af 
of treatises which this volume forms a part, has been to 
investigate critically the most important points in the 
civil and religious history of the Hindus. Having shown 
in the First Volume that the mythical and legendary ac- 
counts given in the Puranas, etc., regarding the origin of 
the caste system which has long prevailed in India, are 
mutually contradictory and insufficient to establish the 
early existence of the popular belief regarding the distinct 
creation of four separate tribes, as an original and essen- 
tial article of the Brahmanical creed ; and havii^ en- 
deavoured to prove, in the Second Volume, by a variety 
of arguments, drawn chiefly from comparative philology 
and from the contents of the Eigveda, that the Hindus 
are descended from a branch of the Indo-European 
stock, which dwelt originally along with the other cog- 
nate races in Central Asia, and subsequently migrated 
into Northern Hindustan, where the Brahmanical reli- 
gion and institutions* were developed and matured; — ^I 
now come, in this Third Volume, to consider more par- 
ticularly the history of the Vedas, regarded as the sacred 
Scriptures of the Hindus, and the inspired source from 
which their religious and philosophical systems (though, 
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vi PREFACE. 

to a great extent, founded also on reasoning and specu- 
lation) profess to be mainly derived ; or with which, at 
least, they all claim to be in harmony. 

When I speak, however, of the history of the Veda, I 
am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of the various opinions which 
the Indians have held in regard to their sacred books 
from the commencement, through all the successive 
stages of their theological development, down to the 
present time. To do anything like this, however, would 
be a task demanding an extent of research far exceeding 
any to which I can pretend. At some future time, in- 
deed, we may hope that a history of the theological and 
speculative ideas of the Indians, which shall treat this 
branch also of the subject, may be written by some com- 
petent scholar. My own design is much more modest. 
I only attempt to show what are the opinions on the 
subject of the Yeda, which have been entertained by 
certain distinct sets of writers whom I may broadly 
divide into three classes— (1) the mythological, (2) the 
scholastic, and (3) the Yedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brahmanas and Upanishads, who, like the com- 
pilers of the Puranas, frequently* combine the mytho- 
logical with the theosophic element. 

The second, or scholastic class, includes the authors of 
the different philosophical schools, or Darsanas, with 
their scholiasts and expositors^ and the commentators 
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PEEFACE. vii 

on the Vedas. The whole of these writers belong to 
the class of systematic or philosophical theologians ; but 
as their speculative principles diflfer, it is the object of 
each particular school to explain and establish t]^e origin 
and authority of the Yedas on grounds conformable to 
its own fundamental dogmas, as well as to expound the 
doctrines of the sacred books in such a way as to har- 
monize with its own special tenets. 

The third class of writers, whose opinions in regard to 
the Vedas I have attempted to exhibit, is composed (1) 
of the rishis themselves, the authors of the Vedic hymns, 
and (2) of the authors of the Upanishads, which, though 
works of a much more recent date, and for the most part 
of a diflferent character from the hymns, are yet regarded 
by later Indian writers as forming, equally with the 
latter, a part of the Veda. As the authors of the hymns, 
the earliest of them at least, lived in an age of simple 
conceptions and of spontaneous and childlike devotion, 
we shall find that, though some of them appear, in con- 
formity with the spirit of their times, to have regarded 
their compositions as in a certain degree the result of 
divine inspiration, their primitive and elementary ideas 
on this subject form a strong contrast to the artificial 
and systematic definitions of the later scholastic writers. 
And even the authors of the Upanishads, though they, 
in a more distinct manner, claim a superhuman authority 
for their own productions, are very far from recognizing 
the rigid classification which, at a subsequent period, di- 
vided the Vedic writings from all other religious works, 
by a broad line of demarcation. 
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It may conduce to the conyenience of the reader^ if I 
famish here a brief survey of the opiuionB of the three 
classes of writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. 

The first chapter (pp. 1-217) contains texts exhibiting 
the opinions on the origin, divisioo, inspiration, and au- 
thority of the Yedas, which have been held by Indian 
authors shcwrtly before, or subsequent to, the collection of 
the Vedic hymns, and consequently embraces the views 
of the first two of the classes of writers above specified, 
viz. (1) the mythological and (2) the scholastic. In the 
first Section (pp. 3-10), I adduce texts from the Purusha 
Sukta, the Atharva-veda, the Satapatha Brahm^a, the 
Chhandogya XJpanishad, the Taittiriya Brahmana, and 
the Institutes of Manu, which variously represent the 
Yedas (a) as springing from the mystical sacrifice of 
Purusha ; (b) as resting on (or inhering in) Skaml)ha ; 
(e) as cut or scraped off from him, as being his hair, 
and his mouth ; (d) as springing from Indra ; (e) as pco- 
duced from time ; (/) as produced from Agni, Vayu, 
and Surya; (ff) as springing from Prajapati, and the 
waters ; (h) as being the breathing of the Great Being ; 
(«) as being dug by the gods out of the mind-ocean ; 
(y) as being the hair of Prajapati's beard, and (k) as 
being the oflfepring of Vach. 

In page 287 of the Appendix a further verse of the 
Atharva-veda is cited, in which the Vedas are declared 
to have sprung from the leavings of the sacrifice (tteh- 
chhishta). 
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In the second Section (pp. 10-14) are quoted pas* 
sages from the Yishnu, Bhagayata, and Markan(]Leya Fu- 
ranas, which represent the four Yedas as having issued 
from the moutibb of Brahma at the creation ; several from 
the Harivamsa, which speak of the Vedas as created by 
Brahma, or as produced from the Gayatri; another from 
the Mahabharata, which describes them as created by 
Vishnu, or as having Sarasvati for their mother; with 
one from Manu, which declares the Yedas, along with 
certain other objects, to be the second manifestation 
of the Sattva-guna, or pure principle, while Brahma is 
one of its first manifestations. 

The third Section (pp. 14-18) contains passages from 
the Brahmanas, the Yidmu Purana, and the Mahabha" 
rata^ in which the Yedas are celebrated as comprehend- 
ing all beings, as being the soul of metres, hymns, 
breaths, and gods^ as imperishable, as the source of form, 
motion, and heat, of the names, forms, and functions of 
all creatures, as infinite in extent, as infinite in their 
essence (brahma)^ though limited in their forms as Bich, 
Yajui^, and Saman verses, as eternal, and as forming 
the essence of Yishnu. 

The fourth Section (pp. 18-36) contains passages from 
the Satapatha Brahmana and Manu, in which the great 
benefits resulting from the study of the Yedas, and the 
dignity, power, authority, and efficacy of these works 
are celebrated ; together with two other texts from the 
latter author and the Yishnu Purana, in which a certain 
impurity is predicated of the Sama-veda (compare the 
Markandeya Purana, as quoted in p. 12, where the four 
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Yedas are described as respectively partaking diflterently 
of the character of the three Gunas, or Qualities) ; and 
some others from the Yayu, Padma, Matsya, and Brah- 
ma- vaivartta Puranas, and the Mahabharata, and Eama- 
yana, which derogate greatly from the consideration of 
the Yedas, by claiming for the Puranas and Itihasas an 
equality with, if not a superiority to, the older scrip- 
tures. A passage is next quoted from the Mundaka 
TJpanishad, in which the Yedas and their appendages are 
designated as the 'inferior science," in contrast to the 
'^ superior science," the knowledge of Soul ; and is fol- 
lowed by others from the Bhagavad Gita, the Chhan- 
dogya TJpanishad and the Bhagavata Purana, in which 
the ceremonial and polytheistic portions of the Yeda are 
depreciated in comparison with the knowledge of the su- 
preme Spirit. 

The fifth Section (pp. 36-49) describes the division of 
the Yedas in the third or Dvapara age, by Yedavyasa 
and his four pupils, according to texts of the Yishnu, 
Yayu, and Bhagavata Puranas ; and then adduces a dif- 
ferent account, asserting their division in the second or 
Treta age, by the King Pururavas, according to another 
passage of the same Bhagavata Purana, and a text of the 
Mahabharata (though the latter is silent regarding Pu- 
ruravas). 

Section vi. (pp. 49-57) contains passages from the 
Yishnu and Yayu Puranas and the Satapatha Brahmana, 
regarding the schism between the adherents of the Yajur- 
veda, as represented by the different schools of Yaisam- 
payana and Tajnavalkya, and quotes certain i:emarks of 
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Prof. Weber on the same subject, and on the relation of 
the Eig and Sama Yedas to each other, together with 
some other texts, adduced and illustrated by that scholar, 
on the hostility of the Atharvanas towards the other 
Yedas, and of the Chandogas towards the Eig-veda. 
. Section vii. (pp. 57-70) contains extracts from the 
works of Sayana and Madhava, the commentators on the 
Eig and Taittiriya Yajur Yedas, in which they both de- 
fine the characteristics of the Yeda, and state certain 
arguments in support of its authority. Sayana (pp. 
58-66), after noticing the objections urged against his 
views by persons of a different school, and defining the 
Yeda as a work consisting of Mantra and Brahmana, 
asserts that it is not derived from any personal, or at 
least not from any human, author (compare the farther 
extract from him in p. 105) ; and rests its authority on 
its own declarations, on its self-proving power, on the 
Smyiti (i.e. non-vedio writings of eminent saints), and on 
common notoriety. He then encounters some other ob- 
jections raised against the Yeda on the score of its con- 
taining passages which are unintelligible, dubious, ab- 
surd, contradictory, or superfluous. Madhava (pp. 66- 
70) defines the Yeda as the work which alone reveals 
the supernatural means of attaining future felicity ; ex- 
plains that males only, belonging to the three superior 
castes, are competent to study its contents ; and asserts 
that, inasmuch as it is eternal, it is a primary and infal- 
lible authority. This eternity of the Yeda, however, he 
appears to interpret as not being absolute, but as dating 
from the first creation, when it was produced from Brahma, 
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though, as he is &ee from delects, the Yeda, as his work, 
is self-proved. 

Section viiL (pp. 70-108) contains the views of Jaimini 
and Badarayana, the (alleged) authors of the Mimansa 
and Brahma (or Vedanta) Sutras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal,, 
that the connection between words and the objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consequently the Vedas convey un- 
erring information in regard to unseen objects. Thia 
view he defends against the Naiyayikas, answering their 
other objections, and insisting that the names, derived 
from those of certain sages, by which particular parts of 
the Vedas are designated, do not prove those sages to 
have been their authors, but merely the teachers who 
studied and handed them down ; while none of the 
names occurring in the Veda are those of temporal 
beings, but all denote some objects which have existed 
eternally. Two quotations in support of the superna- 
tural origin of the Veda are next introduced from 
the Nyaya-mala-vistara (a condensed account of the 
Mimansa system) and from the Vedartha-prakai^ (the 
commentary on the Taittiriya Tajur-veda). The argu- 
ments in both passages (pp. -86-89) are to the same 
effect, and contain nothing that has not been akeady in 
substance anticipated in preceding summaries of the ]lilj- 
mansa doctrine. In reference to their argument that no 
author of the Veda is remembered, I have noticed here 
that the supposition which an objector might urge, that 
the rishis, the acknowledged utterers of the hymns, 
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might also hare been their authors^ is guarded against 
by the tenet, elsewhere maintained by Indian writers, 
that the rishis were merely seers of the pre-existing 
sacred texts. Some of the opinions quoted from the 
Sutras of Jaimini are further enforced in a passage from 
the summary of the Mimansa doctrine, which I have 
quoted from the Sarva-dar^ana-sangraha. The writer 
first notices the Naiyayika objections to the Mimansaka 
tenet that the Veda had no personal author, viz. (1) that 
any tradition to this effect must have been interrupted at 
the past dissolution of the universe ; (2) that it would 
be impossible to prove that no one had ever recollected 
any such author ; (3) that the sentences of the Veda 
have the same character as all other sentences ; (4) that 
the inference, — drawn from the present mode of trans- 
mitting the Vedas from teacher to pupil, — that the same 
mode of transmission must have gone on from eternity, 
breaks down by being equally applicable to any other 
book; (5) that the Veda is in fact ascribed to a personal 
author in a passage of the book itself; (6) that sound is 
not eternal, and that when we recognize letters as the 
same we have heard before, this does not prove their 
identity or eternity, but is merely a recognition of them 
as belonging to the same species as other letters we have 
heard before ; (7) that though Paramesvara (God) is na- 
turally incorporeal, he may have assumed a body in order 
to reveal the Veda, etc. The writer then states the Mi- 
mansaka answers to these arguments thus : What does 
this alleged ^ production by a personal author ^ (pauru- 
sheyatva) mean ? The Veda, if supposed to be so pro- 
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dueed, cannot deriye its authority (a) from inference (or 
reasoning), as fallible books employ the same process. 
Nor will it suffice to say (h) that it derives its authority 
from its truth: for the Yeda is defined to be a book 
which proves that which can be proved in no other way. 
And even if FarameiSvara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent iSakhas or recensions of the Yedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and aflfords 
no ground for questioning the eternity of the Yedas, — 
an eternity which is proved by the fact of our recogniz- 
ing letters when we meet with them. These letters are 
the very identical letters we had heard before, for there 
is no evidence to show either that letters of the same 
sort (G's, for instance,) are numerically different from 
each other, or that they are generic terms, denoting a 
species. The apparent differences which are observable 
in the same letter, result merely from the particular cha- 
racteristics of the persons who utter it, and do not affect 
its identity. This is followed by further reasoning in 
support of the same general view ; and the writer then 
arrives at the conclusion, whi«h he seems to himself to 
have triumphantly established, that the Yeda is imde- 
rived and authoritative. 

The question of the effect produced on the Yedas by 
the dissolutions of the world is noticed in some ex- 
tracts from Fatanjali's Mahabhashya and its commen- 
tators, which have been adduced by Frof. Gk)ldstucker 
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in the Preface to his Manava-kalpa Sutra, and which 
I have partly reprinted in pp. 95 ff. It is admitted 
by Patanjali, that, though the sense of the Vedas is 
permanent, the order of their letters has not always 
remained the same, and that this difference is exhibited 
in the different recensions of the Kathakas and other 
schools. Patanjali himself does not say what is the cause 
of this alteration in the order of the letters ; but his com- 
mentator, Kaiyyata, states that the order was disturbed 
during the great mundane dissolutions, etc, and had to 
be restored (though with variations) by the eminent 
science of the rishis. Xulluka, the commentator on 
Manu (see p. 6), maintains that the Veda was pre- 
served in the memory of Brahma during the period of 
dissolution ; and promulgated again at the beginning of 
the Kalpa, but whfether in an altered form, or not, he 
does not tell us. The latter point is also left unsolved 
in S^ankara's commentary on Brahma Sutra i. 3, 30, 
which I quote in the Appendix, pp. 300 ff Pages 
93 ff. contain some remarks (by way of parenthesis) on 
the question whether or not the Purva Mimamsa admits 
the existence of a Deity. 

In the extract given in pp. 98-105 from his commen- 
tary on the Brahma Sutras,^ Sankara, who follows the 
author of those Siitras, and Jaimini, in basing the au- 
thority of the Yedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Veda had confessedly an origin in time, the 

^ My attention was originally drawn to this passage by a treatise, tlien unpnblislied, 
by tbe Bey. Prof. Banerjea, formerly of Bishop's College, Calcutta. 
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words which designate those gods cannot be eternal, but 
must have originated co-evally with the created objects 
which they denote, since eternal words could not have 
an eternal connection with non-eternal objects. This 
difficulty he tries to overcome (ignoring the ground 
taken by Jaimini, that the Veda contains no references 
to non-eternal objects) by asserting that the eternal con- 
nection of words is not with individual objects, but with 
the species to which these objects belong, and that Indra 
and the other gods are proved by the Yeda to belong to 
species, S^ankara then goes on to assert, on the autho- 
rity of Brahma Sutra, L 3, 28, fortified by various texts 
from the Vedas and the Smyitis, that the gods and the 
world generally are produced (though not in the sense of 
evolution out of a material cause) from the word of the 
Vedas (see pp. 6 and 16) in the form of sphota. This 
last term will be explained below. This subject above 
referred to, of the eternal connection of the words of the 
Veda with the objects they represent, is further pursued 
in a passage which I have quoted in the Appendix, p. 300, 
where an answer is given to the objection that the ob- 
jects denoted by the words of the Veda cannot be eternal, 
as a total destruction of everything takes place (not, in- 
deed, at the intermediate, but) at the great mundane dis- 
solutions. The solution given is that, by the favour of 
the supreme Lord, the inferior lords Brahma, etc., retain 
a recollection of the previous mundane conditions ; and 
that in each successive creation everything is produced 
exactly the same as it had previously been. I then pro- 
ceed in p. 105 to adduce a passage from Sayana, the 
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commentator on the Eig-veda, who refers to another of 
the Brahma Sutras, i. 1, 3 (quoted in p. 10*6), declaring 
that Brahma was the source of the Veda, which Sankara 
interprets as containing a proof of the omniscience of 
Brahma. Sayana understands this text as establishing 
the superhuman origin of the Yeda, though not its 
eternity in the proper sense, it being only meant, ac- 
cording to him (as well as to Madhava ; see p. xi.), that 
the Veda is eternal in the same sense as the aether is 
eternal, i.e. during the period between each creation and 
dissolution of the universe. 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the dogmas of the Vedanta, as just ex- 
pounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section ix. pp. 108-118) the eternity of sound; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 
person or persons who were its authors, as proved 
by the efficacy of such of the Vedio prescriptions as 
relate to mundane matters, and can be tested by ex- 
perience. It does not distinctly result from Gotama's 
aphorism that God is the competent person whom he 
regards as the maker of the Veda. If he did not refer 
to God, he must have regarded the rishis as its authors. 
The authors of the Vaiseshika Sutras, and of the Tarka 
Sangraha, as well as the writer of the Kusumanjali, 
however, clearly refer the Veda to Isvara (God) as its 
framer (pp. 118-133). Udayana, the author of the latter 
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work (pp. 128-133), controverts the opinion that the ex- 
istence of the Veda from eternity can be proved by a 
continuous tradition, as such a tradition must, he says, 
have been interrupted at the dissolution of the world, 
which preceded the existing creation. He, therefore 
(as explained by his commentator), infers an eternal 
(and omniscient author of the Veda ; asserting that the 
Veda is paurfisheya^ or derived from a personal author; 
that many of its own texts establish this ; and that the 
appellations given to its particular ^akhas or recensions, 
are derived from the names of those sages whose persons 
were assumed by Kvara, when he uttered them at the 
creation. In pp. 125 ff. I have quoted one of the Vai- 
seshika Sutras, with some passages from the commen- 
tator, to show the conceptions the writers entertained 
of the nature of the supernatural knowledge, or intui- 
tion, of the rishis. 

Kapila, the author of the Sankhya Aphorisms (pp. 1 33 
-138), agrees with the Nyaya and Vaiseshika aphorists in 
denying the eternity of the Veda, but, in conformity with 
his own principles, differs from Gotama and Kanada in 
denying its derivation from a personal (i.e. here, a divine) 
author, because there was no person {i.e. as his commen- 
tator explains, no God) to make it. Vishnu, the chief 
of the liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassiveness, 
and no other person could have done so from want of om- 
niscience. And even if the Veda have been uttered by 
the primeval Purusha, it cannot be called his work, as it 
was breathed forth by him unconsciously. Kapila agrees 
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with Jaimini in ascribing a self-demonstrating power to 
the Veda, and differs from the Vai^shikas in not de- 
riving its authority from correct knowledge possessed by 
a conscious utterer. He proceeds to controvert the 
existence of such a thing as sphota (a modification of 
sound which is assumed by the Mimansakas, and de- 
scribed as single, indivisible, distinct from individual 
letters, existing in the form of words, and constituting 
a whole), and to deny the eternity of sound. 

In the tenth Section (pp. 138-179) I shew (a) by quo- 
tations from the aphorisms of the Yedanta and their com- 
mentator (pp. 140-145), that the author and expounder 
of the Uttara Mimamsa (the Vedanta) frequently differ 
from Jaimini the author of the Purva Mimamsa in the 
interpretation of the same texts of the TJpanishads. A 
similar diversity is next (b) proved at greater length 
(pp. 145-173), by quotations from the aphorisms and 
commentaries of the Vedanta and the Sankhya, to cha- 
racterize the expositions proposed by the adherents of 
those two systems respectively. One quotation is given 
in pp. 175 ff. to shew (c) that the same is true in regard 
to the followers of the Vaiseshika philosophy, who dis- 
tinctly reject the Vedantic explanations ; and last of all 
(d) I have made some extracts (pp. 177 ff.) from the 
Bhakti Sutras of S'andilya to exhibit the wide divergence 
of that writer from the orthodox views of the Vedanta 
regarding the sense of the Vedas. In. pp. 173-175 
I quote some remarks of Dr. E. Eoer, and Prof. Max 
Miiller, regarding the doctrines of the TJpanishads, and 
their relations to the different philosophical schools. 
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In the facts brought forward in this section we find 
another illustration (1) of the tendency common to all 
dogmatic theologians to interpret in strict conformity with 
their own opinions the unsystematic and not always con- 
sistent texts of an earlier age which haye been handed 
down by tradition as sacred and infallible, and to repre- 
sent them as containing, or as necessarily implying, fixed 
and consistent systems of doctrine ; as well as (2) of the 
diversity of view which so generaUy prevails in regard 
to the sense of such texts among writers of diflterent 
schools, who adduce them with equal positiveness of 
assertion as establishing tenets and principles which are 
mutually contradictory or inconsistent. 

In the eleventh Section (pp. 179-207) some passages are 
adduced from the Nyaya-mala-vistara, and from KuUuka's 
commentary on Manu, to show that a distinct line of de- 
marcation is drawn by the scholastic writers between the 
Vedas on the one hand, and all other classes of Indian 
scriptures, embraced under the designation of Smyiti (in- 
cluding the Dar^nas, the Institutes of Manu, the Pu- 
ranas, and Itihasas, etc.), on the other, the first being 
regarded as independent and infallible guides, while the 
others are (in theory) held to be authoritative only in so 
far as they are founded on, and coincide with, the Yeda. 
The practical effect of this distinction is, however, much 
lessened by the fact that the ancient sages, the authors 
of the Smiitis, such of them, I mean, as, like Manu, are 
recognized as orthodox, are looked upon by Madhava and 
Sankara as having had access to Vedic texts now no 
longer extant, as having held communion with the gods. 
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and as having enjoyed a clearness of intuition into divine 
mysteries which is denied to later mortals (pp. 181-185). 
Sankara, however (as shewn in pp. 184-192), does not 
regard all the ancients as having possessed this infallible 
insight into truth, but exerts all his ingenuity to explain 
away the claims (though clearly sanctioned by an TJpani- 
shad) of Kapila, who was not orthodox according to his 
Vedantic standard, to rank as an authority. In his de- 
preciation of Kapila, however, Sankara is opposed to the 
Bhagavata Purana (p. 192). I then proceed to observe 
(pp. 194-196) that although in ancient times the authors 
of the diflterent philosophical systems (Darsanas) no doubt 
put forward their respective opinions as true, in oppo- 
sition to all the antagonistic systems, yet in modem times 
the superior orthodoxy of the Vedanta appears to be 
generally recognized; while the authors of the other 
systems are regarded, e.ff. by Madhusudana Sarasvati, 
as, amid all their diversities, having in view, as their 
ultimate scope, the support of the Vedantic theory. The 
same view, in substance, is taken by Vijnana Bhikshu, 
the commentator on the Sankhya Sutras, who (pp. 196- 
203) maintains that Xapila's system, though atheistic, is 
not irreconcilable with the Vedanta and other theistic 
schools, as its denial of an Isvara (God) is only practical, 
or regulative, and merely enforced in order to withdraw 
men from the too earnest contemplation of an eternal 
and perfect Deity, which .would impede their study of 
the distinction between matter and spirit. To teach 
men this discrimination, as the great means of attaining 
final liberation, is one of the two main objects, and strong 
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points, of the Sankhya philosophy, and here it is authori- 
tative ; while its atheism is admitted to be its weak 
side, and on this subject it has no authority. Vijnana 
Bhikshu goes on to say that it is even supposable that 
theistic systems, in order to prevent sinners from attain- 
ing knowledge, may lay down doctrines partially opposed 
to theVedas ; and that though in these portions they are 
erroneous, they will still possess authority in the portions 
conformable to the S^ruti and Smyiti. He then quotes a 
passage from the Padma Purana, in which the god S^iva 
tells his consort Parvati that the Vaiseshika, the Nyaya, 
the Sankhya, the Purva-mimansa Darsanas, and the Ve- 
dantic theory of illusion, are all systems infected by the 
dark (or tdmasa) principle, and consequently more or less 
unauthoritative. All orthodox (dstika) theories, however, 
are, as Vijnana Bhikshu considers, authoritative, and free 
from error on their own special subject. And as respects 
the discrepancy between the Sankhya and the Vedanta, 
regarding the unity of Soul, he concludes that the former 
is not devoid of authority, as the apparent diversity of 
souls is acknowledged by the Vedanta, and the discri- 
minative knowledge which the Sankhya teaches is an 
instrument of liberation to the embodied soul ; and thus 
the two varying doctrines, if regarded as, the one prac- 
tical (or regulative), and the other real (or transcend- 
ental), will not be contradictory. At the close of Section 
eleventh (pp. 204-207) it is shewn that the distinction 
drawn by the Indian commentators between the super- 
human Veda and its human appendages, the Kalpa 
Sutras, etc., as well as the Smyitis, is not borne out by 
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certain texts which I had previously cited. The Brihad 
Aranyaka and Mundaka TJpanishads (pp. 8, 31) seem to 
place all the different sorts of Sastras or scriptures (in- 
cluding the four Vedas) in one and the same class, the 
former speaking of them all promiscuously as being the 
breathing of Brahma, while the latter describes them all 
(except the TJpanishads) as being parts of the " inferior 
science," in opposition to the "superior science," or 
knowledge of Brahma. In the same spirit as the Mun- 
daka, the Chhandogya TJpanishad also (quoted in p. 32 f.) 
includes the four Vedas in the same list with a variety 
of miscellaneous S^astras (which Narada has studied with- 
out getting beyond the confines of exoteric knowledge), 
and never intimates (unless it be by placing them at the 
head of the list) that the former can claim any superior- 
ity^over the other works with which they are associated. 
As, however, S^ankara could not, in consistency with the 
current scholastic theory regarding the wide difference 
between the Vedas and all other Sastras, admit that the 
latter could have had a common origin with the former, 
he endeavours in his comment on the passage of the 
Byihad Aranyaka TJpanishad to which I have adverted, 
to shew that the other works, which are there said to 
have been breathed out by the great Being along with 
the Vedas, were in reality portions of the Brahmanas. 
This explanation can scarcely apply to all the works enu- 
merated, and its force is weakened by the tenor of the 
other passages from the Mundaka and Chhandogya 
TJpanishads, while any such distinction is repudiated in 
the statements of the Itihasas and Puranas quoted in 
pp. 27-30 and 105. 
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In the twelfth Section (pp. 207-217) the arguments 
in support of the Veda, adduced in the philosophical 
systems, and by the various commentators, as above sum- 
marised, are recapitulated, and some remarks are made 
on these reasonings. My observations are intended to 
shew that the arguments in question are inconclusive, or 
assume the points to be established ; that the rishis are 
proved by the contents of the hymns to have been their 
real authors; and that numerous events which Jiave 
occurred in time, are undoubtedly mentioned in the 
Vedas. This as we have seen (above, p. xvi.) is ad- 
mitted by S'ankara. 

The Second Chapter (pp. 217-286) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedio hymns. Its object is to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in the 
expression of their religious emotions and ideas, they 
at the same time regarded the hymns as their own com- 
positions, or as (presumably) the compositions of their fore- 
fathers, distinguishing between them as new and old, and 
describing their own authorship in terms which could 
only have been dictated by a consciousness of its reality. 
The first, second, and third Sections (pp. 218-244) con- 
tain a collection of passages from the Eig-veda in which 
a distinction is drawn (1) between the rishis as ancient and 
modem, and (2) between the hymns as older and more 
recent; and in which (3) the rishis describe themselves as 
the makers, fabricators, or generators of the hymns ; with 
some additional texts in which such authorship appears 
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to be implied, though it is not expressed. Section fourth 
(pp. 245-283) contains a variety of passages from the 
same Veda, in which (1) a superhuman character or super- 
natural faculties are ascribed to the earlier rishis; and 
(2) the idea is expressed that the praises and ceremonies 
of the rishis were suggested and directed by the gods in 
general, or, in particular, by the goddess of speech, or 
by some other or others of the diflferent deities of the 
Vedic pantheon. To illustrate, and render more intel- 
ligible and probable, the opinions which I have ascribed 
to the old Indian rishis regarding their own inspiration, 
I have quoted in the same Section (pp. 267 - 273) a 
number of passages from Hesiod and Homer to shew 
that the early Greek bards entertained a similar belief. 
I then advert (pp. 273 - 274) to the remarkable diverg- 
ence between the later religious histories of Greece and 
of India. I next enquire briefly (in pp. 274 - 275) in 
what way we can reconcile the apparently conflicting 
ideas of the rishis on the subject of the hymns, con- 
sidered, on the one hand, as their own productions, and, 
on the other, as inspired by the gods. Then follow (pp. 
275-279) some further texts from the Eig-veda, in 
which a mystical, magical, or supernatural efficacy is 
ascribed to the hymns. These are succeeded (pp. 279- 
283) by a few quotations from the same Veda, in which 
the authors complain of their own ignorance ; and by a re- 
ference to the contrast between these humble confessions 
and the proud pretensions set up by later theologians in 
behalf of the Veda, and its capability of imparting uni- 
versal knowledge. The ideas of the rishis regarding 
their own inspiration differ widely from the conceptions 
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of later theorists ; for while the former looked upon the 
gods, who were confessedly mere created beings, as the 
sources of supernal illumination, the latter either regard 
the Veda as eternal, or refer it to the eternal Brahma, or 
Isvara, as its author. The fifth and last Section (pp. 
283-286) adduces some texts from the Svetasvatara, 
Mundaka and Chhandogya Upanishads, which show the 
opinions of the writers regarding the inspiration, of their 
predecessors ; and refers to the similar claims set up on 
their own behalf by the writers of the Itihasas and Pu- 
ranas, as shewn in the passages quoted in pp. 27-30. 

With all its imperfections this volume may perhaps 
possess a certain interest, not only for the student of 
Indian history, but also for the divine and the philo- 
sopher, as furnishing a few documents to illustrate the 
course of theological opinion in a sphere far removed 
from the ordinary observation of the European student, 
— a course which, quite independently of the merits of 
the different tenets involved in the enquiry, will, I 
think, be found to present a remarkable parallel in 
various respects to that which is traceable in the his- 
tory of those religious systems with which we are most 
familiar. In both cases we find that a primitive age of 
ardent emotion, of simple faith, and of unarticulated 
beliefs, was succeeded by a period of criticism and spe- 
culation, when the floating materials handed down by 
preceding generations were compared, classified, recon- 
ciled, developed into their consequences, and elaborated 
into a variety of scholastic systems. 

In the Preface to the first edition I stated as follows : 
"In regard to the texts quoted from the Eig-veda, I 
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have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Volume, p. vi. I am also 
indebted for some of the Yedic texts to Boehtlingk 
and Eoth's Lexicon." 

A comparison of the former edition with the present 
will shew that considerable alterations and additions 
have been made in the latter. The texts which formerly 
stood in the Appendix have now been transferred to their 
proper places in the body of the work ; and various other 
passages have been transposed. The principal additions 
will be found in the first four sections, in the ninth (pp. 
115-127), tenth (which is altogether new), eleventh (pp. 
185 ff.), and in the Appendix. 

I am indebted to various learned friends for assistance 
in different parts of the work, which I have acknow- 
ledged in the notes. My thanks are especially due to 
Professors Goldstiicker and Cowell for various important 
corrections which they have suggested in my translations 
of passages of a scholastic and philosophical character, 
quoted either in the body of the volume or in the Appen- 
dix, — corrections which are incorporated in the text, — as 
well as for some further remarks and suggestions which 
will be found in the notes or Appendix. I am also under 
obligations to Professor Aufrecht for some emendations of 
my renderings in the early part of the work, as well as 
for his explanations of many of the texts of the Eig- 
veda cited in the Second Chapter. 

Edinbubgh, J. MTJIR. 

November, 1868. 
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•VOLUME THIED. 



CHAPTEK I. 

OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS 
SHORTLY BEFORE, OR SUBSEQUENT TO, THE COLLECTION OF 
THE HYMNS OF THE RIG-VEDA. 

In the preceding volumes of this work^ I have furnished a general 
account of the ancient Indian writings, which are comprehended under 
the designation of Veda or S'ruti. These works, which, as we have 
seen, constitute the earliest literature of the Hindus, are broadly divi- 
sible into two classes : (1) The Mantras or hymns, in which the praises 
of the gods are celebrated and their blessing is invoked ; (2) the BraH- 
manas, which embrace {a) the liturgical institutes in which the cere- 
monial application of these hymns is declared, the various rites of sacri- 
fice are prescribed, and the origin and hidden import of the different 
forms are explained, and {h) the Aranyakas,' and Upanishads (called also 
Vedantas, i.e. concluding portions of the Vedas), which in part possess 
the same character as some of the earlier portions of the Btahmanas, and 
are in part theological treatises in which the spiritual aspirations which 

^ See Vol. I. pp. 2ff. and Vol. II. pp. 169 ff. See also Professor Max Mailer's 
History of Ancient Sanskrit Literature. 

' For more precise information see MUller*s Anc. Sansk. Lit. pp. 313 ff. from which 
it will be perceived that only some of the Aranyakas form part of the Brahmanas, and 
that two of the Upanishads are included in a Sanhita. 

1 
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were gradually developed in the minds of the more devout of the 
Indian sages are preserved. It is, therefore, clear that the hymns con- 
stitute the original and, in some respects, the most essential portion of the 
Veda ; that the Brahmanas arose out of the hymns, and are subservient 
to their employment for the purposes of worship ; while the TJpanishads 
give expression to ideas of a speculative and mystical character which, 
though to some extent discoverable in the hymns and in the older 
portion of the Brahmanas, are much further matured, and assume a 
more exclusive importance, in these later treatises. 

I content myself here with referring the reader who desires to obtain 
a fuller idea of the nature of the hymns, and of the mythology which 
they embody, to the late Professor H. H. Wilson's translation of the 
earlier portion of the Eig-veda, to his prefaces to the several volumes, 
to Professor Max Miiller's History of Ancient Sanskrit Literature, 
and to two papers of my own in the Journal of the Royal Asiatic 
Society, entitled Contributions to a knowledge of the Cosmogony and 
Mythology of the Eig-veda. In the fourth volume of this work I 
return to the latter branch of the subject, and compare the conceptions 
which the rishis entertained of the different objects of their worship, 
with those representations of the deities who bore the same names, 
which occur in Indian writings of a later date, whether mythological 
or theological. 

The task to which I propose in the meantime to devote myself, is to 
supply some account of the opinions entertained by Hindu writers, 
ancient and modern, in regard to the origin and authority of the Vedas. 
"With this view I have collected from some of the later hymns, from 
the Indian writings of the middle and later Yedic era (the Brahmanas 
and TJpanishads) as well as from the books, whether popular or scien- 
tific, of the post-vedio period (the Puranas, the Itihasas, the Institutes 
of Manu, the aphorisms of the Darsanas, or systems of philosophy, and 
their commentators, and the commentaries on the Yedas) such passages 
as I have discovered which have reference to these subjects, and propose 
to compare the opinions there set forth with the ideas entertained on 
some of these points by the writers of the more ancient hymns, as 
deducible from numerous passages in their own compositions. 

The mythical accounts which are given of the origin of the Yedas 
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are mntually conflicting. In some passages they are said to have heen 
created by Prajapati from fire, air, and the snn, or by some other 
process. In other texts they are said to have been produced by 
Brahma from his different mouths, or by the intervention of the 
Gayatri^ or to have sprung from the goddess Sarasvatl, or to have 
otherwise arisen. I proceed to adduce these several passages. 

Sect. I. — Origin of the Vedas according to the Purusha-aukta, the 
Atharva-veda, the JBrdhmanas, Upanishads, and Institutes ofManu, 

Furusha-stiUa, — In the ninth verse of this hymn (Rig-veda, x. 90, 
already quoted in Vol. I. pp. 8 and 9) the three Yedas are said to have 
been produced from the mystical victim Purusha: Tasmdd yajnat 
sarva-hutah richah sdmdnt'jajnire \ ehhanddmsi Jafnire tasmdd yajus 
tasmdd afdyata \ ^'Erom that universal sacrifice sprang the rich and 
saman verses : the metres sprang from it : from it the yajush arose."' 

This is the only passage in the hymns of the Rig-veda in which the 
creation of the Vedas is described. 

In the Atharva-veda the following texts refer to that subject : 

X. 7, 14. Tattra rishayah prathamajdh richah sdma yajur maid \ 
ekarshir yasminn drpitah Skamhham tarn hruhi katamah svid eva sah \ 
.... 20. Tasmdd richo apdtahshan yajwr yasmdd apdkashan \ sdmdni 
yasya hmdni atharvdngiraso mukham \ Skamhham tarn hruhi katamah 
wid eva sah \ 

" Declare who that Skambha (supporting-principle) is in whom the 
primeval rishis, the rich, saman, and yajush, the earth, and the one 

rishi, are sustained 20. Declare who is that Skambha from 

whom they cut off the rich verses, from whom they scraped off the 
yajush, of whom the saman verses are the hairs, and the verses of 
Atharvan and Angiras the mouth." 

' The word veda, in whatever sense we are to understand it, occurs in R.V. viii. 
19, 5 : Yah samidhd yah ahuti yo vedena dadaaa martyo agnaye \ yo namasa svadhvo' 
rah I 6. Tasya id arvanto ramhayante as'avas tasya dyumnitamam yahoh \ na tarn 
tmho deva-JcfitaSk JetUad cfiana na marCya-kritam nas'at \ ** The horses of that mortal 
who, devoted to sacrifice, does homage to Agni with fuel, with an oblation, with ritual 
knowledge (?), with reverence, — (6) speed forward impetuously ; and his renown is 
most glorious. No calamity, caused either by god or by man, can assail him from 
any quarter." 
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xiii. 4, 38. 8a vat righhyo ajdyata tasmdd ficho ajdyanta \ 
" He (apparently Indra, see verse 44) sprang from the jich yerses : 
the rich verses sprang from him." 

xix. 54, 3. Kdldd richah samahhavan yafuh hdldd ajdyata \ 
" From Time the rich verses sprang : the yajush sprang from Time." * 
The following texts from the same Veda may also be introduced here : 
iv. 35, 6. Yasmdt pahvdd amritam samhahhuva yo gdyatrydh adhi- 
patir hahhuva \ yasmin veddh nihitdh viSvarUpds tenaudanendti tardmi 
mrityum | 

" I overpass death by means of that oblation {odana\ from which, 
when cooked, ambrosia {amrita) was produced, which became the lord 
of the Gayatrl, and in which the omniform Yedas are comprehended." 
vii. 54, 1. Richam sdma yajdmahe ydhhydm karmdni hirvate j ete sadasi 
rdjato yajnam deveshu yachhata^ | 2. Richam sdma yad aprdksham havir 
qfo yajur halam \ esha md tasmdd md hmald vedah prishfah iacMpate j 

" "We worship the Rich and the Saman, wherewith men celebrate 
religious rites, which shine in the assembly, and convey sacrifices to 
the gods. 2. Inasmuch as I have asked the Eich and the Saman for 
butter and for vigour, and the Yajush for strength, — let not the Yeda, 
so asked, destroy me, o lord of strength (Indra).*' 

The next passage is from the Satapatha Brahmana, xi. 5, 8, Iff.: 
Prajdpatir vat idam agre dsid ekah eva \ so *hdmayata sydm prajdyeya 
iti \ 8o*Srdmyat sa tapoHapyata \ tasmdch chrdntdt tepdndt trayo loM^ 
asrijyanta prtthivy antariksham dyauh \ sa imams trln lokdn ahhitatdpd \ 
tehhyas taptehhyas trlni jyotlmshy qfdyanta agnir yo ^yampavate suryah \ 
sa imdni trini jyotlmshy dbhitatdpa \ tehhyas taptehhyas trayo veddh 
ajdyanta agner rigvedo vdyor yajurvedah surydt sdmavedah \ sa imdms 
trln veddn ahhitatdpa \ tehhyas taptehhyas trlni Sukrdny ajdyanta hhur 
ity rigveddd hhuvah iti yajurveddt svar iti sdmaveddt \ Tad rigvedenaiva 
hotram akurvata yajurvedena ddhvarya/oam sdmavedena udgltham \ yad 
eva trayyai vidydyai Sukram tena hrahmatvam ttchchakrdma. 

"Prajapati was formerly this universe [i.e. the sole existence], one 
only. He desired, * may I become, may I be propagated.* He toiled 

* See my translation of the entire hymn in the Journal of the Roy. As. Soc. for 
1865, p. 381. The Vishnu Purana, i. 2, 13, says : Tad eva sarvam evaitad vpakta- 
vyakta-svarupavat \ taiha purusha-rupena Mla-rupena cha sthiiam \ " This (Brahma) 
is all this universe, existing hoth as the perceptible and the imperceptible ; existing 
also in the forms of Purusha and of Eala (Time).'' 
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OF THE VEDAS, HELD BY INDIAN AUTHORS. 5 

in devotion, he performed austerity. From him, when he had so 
toiled, and performed austerity, three worlds were created, — earth, air, 
and sky. He infused warmth into these three worlds. Prom them, 
thus heated, three lights were produced, — ^Agni (fire), this which 
purifies {i,e, Pavana, or Vayu, the wind),* and Surya (the sun). He 
infiised heat into these three lights. Prom them so heated the three 
Yedas were produced, — the Rig-veda from Agni (fire), the Yajur-veda 
from Yayu (wind), and the Sama-veda from Surya (the sun). He 
infused warmth into these three Yedas. Prom them so heated three 
luminous essences were produced, — ^bhuh from the Rig-veda, bhuvah 
from the Yajur-veda, and svar from the Sama-veda. Hence, with the 
Rig-veda they performed the function of the hotri ; with the Yajur- 
veda, the offtce of the adhvaryu ; with the Sama-veda, the duty of the 
udgatri ; while the function of the brahman arose through the luminous 
essence of the triple science [i.e. the three Yedas combined]." 

Chhdndogya Upamshad, — A similar passage (already quoted in Yolume 
Second, p. 200) occurs in the Chhandogya TJpanishad (p. 288 of 
Dr. Roer's ed.) : 

Prajdpatir hhdn dbhyatapat \ teshdm tapyamdndndm rasdn prdhrthad 
agnim prithivydh vdyum antarikshdd ddityam divah \ sa etds tisro devatd^ 
abhyatapat \ tdsdm tapyamdndndm rasdn prdhrthad agner rieho vdyor 
yajumahi sdma dditydt \ sa etdm trayim vidydm abhyatapat \ taayds 
tapyamdndydh rasdn prdhrthad hhur tti righhyo hhuvar iti yqfurhhyah 
svar tti sdmdbhyah \ 

" Prajapati infused warmth into the worlds, and from them so heated 
he drew forth their essences, viz. Agni (fire) from the earth, Yayu 
(wind) from the air, and Surya (the sun) from the sky. He infused 
warmth into these three deities, and from them so heated he drew forth 
their essences, — from Agni the yich verses, from Yayu the yajush 
verses, and from Surya the saman verses. He then infused heat into 
this triple science, and from it so heated he drew forth its essences, — 
from yich verses the syllable bhuh, from yajush verses bhuvah, and 
from saman verses svar." • 

* See S'atapatba Brahmaua, vi. 1, 2, 19 : . . . ayam eva sa Vaywr yo *yampavat$ 
..." This is that Vayn, he who purifies." 

< Passages to the same effect occur also in the Aitareya (y. 32-34) and Eaushi- 
taki Brahmanas. That in the former will be found in Dr. Hang's translation of the 
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6 OPINIONS EEGARDING THE ORIGIN, ETC., 

Manu. — The same origin is assigned to the three Yedas in the follow- 
ing verses from the account of the creation in Mann, i. 21-23, where 
the idea is no doubt borrowed from the Brahmanas : 

Sarvesh&m tu sa ndmam karmdni chaprithah prithak | Veda-Sahdehhya 
evddau prithak samsthdi eha nirmame \ E'armatmanSih cha devandvh so 
^srijat prdnindm prahhuh \ sddhydndfh cha ganam sukshmaih yqfnaih 
chaiva sandtanam \ Agni'Vayu-ravtbhyaB tu trayam hrahma $andtanam \ 
dudoha yajna-aiddhyartJiam rig-yajuh'Sdma-lakshanam \ 

"He [Brahma] in the beginning fashioned from the words of the Veda 
the several names, functions, and separate conditions of all [creatures]. 
That Lord also created the subtile host of active and living deities, and 
of Sadhjas, and eternal sacrifice. And in order to the performance of 
sacrifice, he drew forth from Agni, from Yayu, and from Surya, the 
triple eternal Veda, distinguished as Rich, Yajush, and Saman/' 

XuUuka Bhatt^} the commentator, annotates thus on this passage : 

Sandtanafh nifyam \ veddpaurusheyatva - pakaho Manor alhimatah \ 
pUrva-kalpe ye vedds te eva Fararndtma-murtter Brahmanah sa/rvajnasya 
smrity-drudhdh | tdn eva kdlpdddv agni-vdyu-ra/vibhyah dehaka/rBha \ 
SrautaS cha ay am artJio na Sankaniyah \ tathdcha SruHk \ " agner rigvedo 
vdyor ytyurvedah dditydt sdtnavedah " iti \ 

"The word sandtana means * eternally pre-existing.' The doctrine 
of the superhuman origin of the Yedas is maintained by Manu. The 
same Yedas which [existed] in the previous mundane era (Kalpa) were 
preserved in the memory of the omniscient Brahma, who was one with 
the supreme Spirit. It was those same Yedas that, in the beginning of 
the [present] Kalpa, he drew forth from Agni, Yayu, and Surya : and 
this dogma, which is founded upon the Veda, is not to be questioned, 
for the Veda says, * the Big-veda comes from Agni, the Yajur-veda from 
Yayu, and the Sama-veda from Surya.' " 

Another commentator on Manu, Medhatithi, explains this passage in 
a more rationalistic fashion, " by remarking that the Big-veda opens 
with a hymn to fire, and the Yajur-veda with one in which air is men- 
tioned.*' — Colebr. Misc. Ess. i. p. 11, note. 

BrahniAQa ; and the one in the latter is rendered into German by Weber in his Ind. 
Stud. ii. 303 ff. 

^ Eullaka explains this to mean, " Having understood them from the words of 
the Yeda*' (V^da^abdebhyaJ^ eva avagamya). 



Digitized by 



Google 



OF THE VEDAS, HBLD BY INDIAN A0THOfiS. 7 

To the verses from Manu (i. 21-23) just cited, the following from 
the second book may be added, partly for the purpose of completing 
the parallel with the passages previously adduced from the S'atapatha 
Erahmana and the Chhandogya Upanishad : 

Manu, ii. 76 ff. Ahdram ch&py ukdram cha mahdram cha PrajdpatiJ^ \ 
Vedortraydd niraduhad hhUr hhuvah svar ititi cha \ 77. Tribhyah eva tu 
vedebhyah pddam pddam aduduhat \ ''tad** ity richo^sydh sdvitrydh 
parcmeshthl prajdpatih \ .... 81. OmMra-purvikas ttsro makdvydh- 
ritayo *vyaydh \ Tripadd chawa gdyatrl vijneyam Brahmano muhham. 

76. "Prajapati also milked out of the three Vedas the letters a, «, 
and w, together with the words Ihuhy hhuvah^ and 8va/r. 77. The same 
supreme Prajapati also milked from each of the three Yedas one of the 
[three] portions of the text called sdvitri [or ydyatrl], beginning with 
the word tat^ .... 81. The three great imperishable particles (hhuhf 
hkuvah, svar) preceded by om, and the gdyatrl of three Hues, are to be 
regarded as the mouth of BrahmS..'^ 

The next passage, from the S'atapatha Erahmana, vi. 1, 1, 8, first 
speaks generally of Prajapati creating the three Yedas, and then after- 
wards, with some inconsistency, describes their production from the 
waters : * 

So^yam purusTiah Frqfdpattr ahdmayata " hhuydn ay dm prajdyeya** 
iU I 80 ^krdmyat sa tapo Hapyata \ sa Srdntas tepdno hrakma eva pratha- 
mam asrtfata traylm eva vidydm \ sd eva asmai pratishthd ^hhavat \ tas- 
mad dhwr ** hrahma asya sarvasya pratishthd " iti \ tasmdd anuchya 
pratitishthati \ pratishthd hy esM yad hrahma \ tasydm pratishthdydm 
pratishthito Hapyata \ ^. So *po ^srijata vdcJmh eva lohdt \ vdg eva asya 
sd ^srijyata \ sd idam sarvam dpnod yad idam hincha \ yad dpnot tasmdd 
dpah I yad avrinot tasmdd vdh \ 10. So^kdmayata '' dhhyo^dhhyo^dhi 
prajdyeya '* iti \ so *nayd tray yd vidyayd saha apah prdviSat \ tatah 
dndam sama/oarttata \ tad ahhyamriSat \ '*astv'* ity ''astu hhuyo^stv** ity 
eva tad ahravlt \ tato hrahma eva prathamam asrifyata trayy eva vidyd \ 
tasmdd dhwr " hrahma asya sarvasya prathamajam ^' iti \ api hi tasmdt 
purushdd hrahma eva purvam asrijyata tad asya tad mukham eva 
asrijyata \ tasmdd anUchdnam dhur '' agni-kalpah** iti \ mukhafh hy 
etad agner yad hrahma \ 

8 This. text, Rig-veda, iii. 62, 10, will be quoted in the sequel. 
^ This passage with the preceding context is giyen in the Fourth Volume of this 
work, pp. 18 f. 
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** This Male, Prajapati, desired, ' May I multiply, may I be propa- 
gated.' He toiled in devotion ; he practised anstere-fervour. Having 
done so he first of all created sacred knowledge, the triple Yedic science. 
This became a basis for him. Wherefore men say, ' sacred knowledge 
is the basis of this universe.' Hence after studying the Yeda a man 
has a standing ground; for sacred knowledge is his foundation. Besting 
on this basis he (Prajapati) practised austere-fervour. 9. He created 
the waters from Vach (speech), as their world. Vach was his : she was 
created. She pervaded all this whatever exists. As she pervaded {apnot\ 
waters were called ' apah.' As she covered {a/vrinot) all, water was called 
* var.' 10. He desired, * May I be propagated from these waters.' Along 
with this triple Yedic science he entered the waters. Thence sprang 
an egg. He gave it an impulse ; and said, ' Let there be, let there be, 
let there be again.' Thence was first created sacred knowledge, the 
triple Yedic science. Wherefore men say, * Sacred knowledge is the 
first-bom thing in this universe. Moreover, it was sacred knowledge 
which was created from that Male in front, wherefore it was created as 
his mouth. Hence they say of a man learned in the Yeda, * He is like 
Agni; for sacred knowledge is Agni's mouth.' " 

The next passage from the Taittirlya Brahmana, ii. 3, 10, 1, briefly 
states that the Yedas were created after Soma : 

Prajapatih Somam rdjdnam asrijata \ tarn trayo veddh anv asrijyanta \ 

** Prajapati created king Soma. After him the three Yedas were 
created." 

The same Brahmana in other places, as iii. 3, 2, 1, speaks of the 
Yeda as derived from Prajapati (Frdjapaiyo vedah). 

S'atapatha Brdhmana, — According to the following passage of the 
S>atapatha Brahmana, xiv. 5, 4, 10 (=Brihad Aranyaka TJpanishad, 
p. 455 of Koer's ed. and p. 179 of trans.) the Yedas, as well as other 
BIstras, are the breath of Brahma : 

Sa yathd drdredhdgner abhydhitdt prithag dhumdh vinUcharanti evam 
vai are ^sya mahato hhutasya nisvasitam etad yad rigvedo yajurvedah 
8dm(wedoHharvdngirasah iUhdsah purdnam vidyd vpanishadah Slokdh 
sutrdny anuvydkkydndni vydhhydndni asyawa etdni sarvdni nisva- 
sitdni I 

<< As from a fire made of moist wood various modifications of smoke 
proceed, so is the breathing of this great Being the Eig-veda, the 
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Yajur-veda, the Sama-veda, the Atharvangirases, the Itihasas, Puranas, 
science, the TJpanishads, verses {ilokas), aphorisms, comments of dif- 
ferent kinds — all these are his breathings." 

It is curious that in this passage the Yedas appear to be classed in 
the same category with various other works, such as the Sutras, from 
some at least of which (as we shall see farther on), they are broadly 
distinguished by later writers, who regard the former (including the 
Brahmanas and TJpanishads) as of superhuman origin, and infallible 
correctness, while this character is expressly denied to the latter, which 
are represented as paurushei/a, or merely human compositions, possessed 
of no independent authority. 

In the Brihad Aranyaka Upanishad (pp. 50-53 of Dr. Eoer's ed.) 
Prajapati [identified with Death, or the Devourer] is said to have pro- 
duced Vach (speech), and through her, together with soul, to have 
created all things, including the Yedas : 

Sa tayoL vdcka tena dtmand idarh sarvam asrijata yad tdafh Tcincha 
richo yajumahi sdmani chhanddfhai yajndn prqfdh paSun \ 

"By that speech and that soul he created all things whatsoever, 
rich, yajush, and saman texts, metres, sacrifices, creatures, and animals.'* 

And in S'atapatha Brahmana, xiv. 4, 3, 12 (p. 290 of the same Bri- 
had Aranyaka ITpanishad) it is said : 

l^ayo veddh ete eva \ vdg eva rig-vedo mano yajur-vedah prdnah sdma- 
vedah \ 

" The three Yedas are [identifiable with] these three things [speech, 
mind, and breath]. Speech is the Kig-veda, mind the Yajur-veda, and 
breath the Sama-veda.*' 

The following text, from the S'atapatha Brahmana, vii. 5, 2, 52, gives 
a singular. account of the production of the Yedas : 

^^Samudre tvd sadane sddaydmV^ iti \ Mano vai samudrah \ manaso vai 
samtidrdd vdchd ^hhryd devds traylm vidydm nirahhanan \ tad esha iloko 
^hhyuktah ^^ye{yat}) samudrdd nirahhanan devds tlkshndhhir alhribhih \ 
sudevo adya tad vidydd yatra mrvapanam dadhur '* iti \ manah samudro 
vdh tihshnd ^hkris trayl vidyd nirvapanam \ etad esha Sloico ^hhyuMah \ 
manasi tdm sddayati \ 

'* * I settle thee in the ocean as thy seat.* *° Mind is the ocean. 

^* I am indebted to Professor Aufrecht for the following explanation of this formula, 
which is taken from the Yajusaneyi Sanhita, xiii. 53. The words are addressed to a 
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From tlie mind-ocean with Ejpeecli for a shovel the gods dug out the 
triple Yedic science. Hence this verse has been uttered : * May the 
brilliant deity to-day know where they placed that offering which 
the gods dug out with sharp shovels.' Mind is the ocean ; speech is the 
sharp shovel; the triple Yedic science is the offering. In reference 
to this the verse has been uttered. He settles it in Mind.'* 

The next passage from the Taittiriya Brahmana, iii. 39, 1, speaks of 
the Yeda as being *' the hair of Prajapati's beard" {Frq/apater vai 
etani SmaSruni yad vedah). The process of its germination is left to the 
imagination of the reader. 

In another text of the same Brahmana, Yach (speech) is called the 
mother of the Yedas : 

ii. 8, 8, 5. Vdff ahharam prathamqfd ritasya ved&nam m&td amritaaya 
ndhhih \ sd no jmJidnd upa yajnam dgdd avanti devl suhavd me astu \ 
yam fiahayo mantra-lrito manuhinah anvatehhan devds tapasd iramena | 

"Yach (speech) is an imperishable thing, and the first-bom of the 
ceremonial, the mother of the Yedas, and the centre-point of immor- 
tality. Delighting in us, she came to the sacrifice. May the pro- 
tecting goddess be ready to listen to my invocation, — she whom the 
wise rishis, the composers of hymns, the gods, sought by austere- 
fervour, and by laborious devotion." 

Sect. II. — Origin of the Vedas according to the Vishnu, Bhdgavata, and 
Mdrkandeya PurdnaSy the Harivamia, the Mahdhhdrata ; eternity of 
the Veda ; miscellaneous statements regarding it. 

In the Yishnu and Bhagavata Puranas we find a quite different 
tradition regarding the origin of the Yedas, which in these works are 
said to have been created by the four-faced Brahma from his several 
mouths. Thus the Yishnu Purana says, i. 5, 48 ff. : 

Gdyatrafh cha richai chaiva trivrit-sdma-rathantaram \ ^gnishfomam 
cha yajndndm nirmame prathamdd mukhdt \ yajumshi traishfuhhaih 
chhandah atomam panchadaiam tathd \ Vrihat sdma tathokthyaih cha 
dakshindd asrijad mukhdt \ sdmdni jagatl-chhandah stomam soj^tadaiafh 

brick at the time when the hearth (chitya) for the reception of the sacred fires is being 
constructed. As the bricks are severally called apaaya (properly * efficacious,' but 
errcmeously dmved from ap) they are addressed as if placed in various parts of water 
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tathd I vebirHpam atirdtram eha paSchimdd asrijad mukhdt \ ehwifhiam 
atharvdnam dptorydmamm eva cha \ Anushfubham sa vairdjam uttardd 
asrijad mukhdt \ 

" Prom his eastern mouth Brahma formed the gayatra, the fich verses, 
the trivrit, the s&ma-rathantara, and of sacrifices, iiie agnishtoma. 
Prom his southern mouth he created the yajush verses, the trishtubh 
metre, the panchada^a-stoma, the vrihat-saman, and the ukthja. Erom 
his western mouth he formed the saman verses, the jagati metre, the 
saptadasa-stoma, the vairupa, and the atiratra. From his northern 
mouth he framed the ekavin^a, the atharvan, the aptoryaman, with the 
anushtubh and viraj metres." ii 

In like manner it is said but with variations, in the Bhagavata Purana, 
iii. 12, 34, and 37 ff. : 

Kaddchid dhydyatah srashfur veddh dsami chaturmukhdt | katlham 
srdkshydmy aham loJcdn samavddn yathd purd | . . . . J^ig-yc^'uh-sdrnd- 
tharvdkhydn veddn purvddibhir muhhaih \ Saatram ijydm atuti-siomam 
prdyaichittam vyadhdt^hramdt \ 

**Once the Vedas sprang from the four-faced creator, as he was me- 
ditating * how shall I create the aggregate worlds as before ?'.... 
He formed from his eastern and other mouths the Yedas called rich, 
yajush, saman, and atharvan, together with praise, sacrifice, hymns, 
and expiation." 

And in verse 45 it is stated that the ushnih metre issued from his 
hairs, the gayatri from his skin, the trishfubh from his flesh, the 
anushtubh from his tendons, the jagati from his bones {Tasyoshnig dsil 
lomehhyo gdydtrl cha tvacho vtbholi \ triahtvp mdmsdt snuto ^nushfup 
jagaty asthna^ PrajdpaUh), 

The Markandeya Furana says on the same subject, 102, 1 : 

Tasmdd anddd vibhinndt tu Brahmano ^vyaMa-jnnmanah \ rieho habhu- 
vah prathamam prathamdd vadandd mune \ 2. Jma-pushpa-^nUhdh sadyas 
tejo-rupdntorsamhatdh \ pfithak prithag vibhinndi cha rajo-rupa-vahas 
tatah I 3. Tajumshi dahhindd vaUrdd aniruddhdni kdnchanam \ yddrig- 
varnafh fathd-varndny asamhati-dhardni cha \ 4. FaSchmam yad vihhor 
vaUram Brahmanah parameshthinah \ dvtrhhutdm admdni tatai chhan- 
ddmsi tdny atha \ 5. Atharvanam aieshaiff^ cha hhringdnjana'chaya-prah' 
ham I ghardghora-svarupaih tad dhhichdrtka-Sdntikam \ 6. Uttardtpra- 
11 See Wilson's Transl. vol. i. p. 84. 
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kaphhutam vadandt iasyavedhasah \ suTcha-aattvortamali'prdyafh saumyd- 
saumya-svarUpavat \ 7. J^tcho rajo-gundh sattvarh yajmhdm cha guno 
mune \ tamo-yundni sdmdni tamah-aattvam atharvasu \ 

1. "From the eastern mouth of Brahma, who sprang by an imper- 
ceptible birth from that divided egg (Manu, i. 9, 12), there suddenly 
issued first of all the rich verses, (2) resembling China roses, brilliant 
in appearance, internally united, though separated from each other, 
and characterized by the quality of passion (rqfas), 3. From his 
southern mouth came, unrestrained, the yajush verses of the colour 
of gold, and disunited. 4. From the western mouth of the supreme 
Brahma appeared the saman verses and the metres. 5 and 6. From 
the northern mouth of Yedhas (Brahma) was manifested the entire 
Atharvana of the colour of black bees and coUyrium, having a cha- 
racter at once terrible and not terrible," capable of neutralizing the 
arts of enchanters, pleasant, characterized by the qualities both of 
purity and darkness, and both beautiful and the contrary. 7. The 
verses of the rich are distinguished by the quality of passion {rqfas), 
those of the yajush by purity {sattva), those of the saman by darkness 
{tama8)f and those of the atharvan by both darkness and purity." 

Marivamia, — In the first section of the Harivam^a, verse 47, the 
creation of the Yedas by Brahma is thus briefly alluded to : 

lEiicJio yqjumshi admdni nirmame yajna-siddhaye \ sddhyds tair ayajan 
devdn ity evam anuSuSruma \ 

"In order to the accomplishment of sacrifice, he formed the rich, 
yajush, and saman verses: with these the S'adhyas worshipped the 
gods, as we have heard.'* 

The following is the account of the same event given in another part 
of the same work ; Harivamsa, verse 11,516: 

Tato ^srijad vai tripaddm gdyatrim veda-nidfaram \ Aharoch chaiva chor- 
turo veddn gdyatri-sanibhavdn \ 

After framing the world, Brahma " next created the gayatri of three 
lines, mother of the Vedas, and also the four Yedas which sprang from 
the gayatri." '' 

" Ohoraghora is the correct MS. reading, as I learn from Dr. Hall, and not 
yavaddhora, as given in Professor Banerjea's printed text. 

^' The same words gayatrim veda-mataram also occur in the M.£h. Yanaparvan, 
yerse 13,432 ; and the same title is applied to Yach in the Taitt. Br. as quoted above, 
p 10. 
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A little farther on we find this expanded into the following piece of 
mysticism, verse 11,665 ff. : 

Samdhtfa-mand Brahma mokshchprdptena hetund | chandra^mandala- 
aafhsthdndj jyotiS'tejo mahat tadd \ Fraviiya hridayafh Jcshiprafh gdyatrydh 
nayandntare \ Oarhhasya samhhavo yai eha chaturdhd purushdtmakah \ 
Brahma-tejomayo ^vyahtah idkvato Hha dhruvo *vyayah \ na chendriya- 
gunair yukto yuktas tejo-gunena eha \ chandrdfkiu-vimala^akhyo hhrd- 
juhnur varna-samsthifah \ Netrdhhydm janayad devah rig-vedam yajushd 
Baha I sdmavedam eha jihvdgrdd atharvdnafh eha mUrddhatah \ Jdtormdtrds 
tu te veddh hhetrafh vindanti tattvatah \ Tena vedatvam dpannd yasmdd 
vindanti tat padam \ Te srijanti tadd veddh hrahma purvam sandtanam \ 
Furusham divya-rupdhham svath svair hhdvair mano-hhavaih \ 

"For the emancipation of the world, Brahma, sunk in contem- 
plation, issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatri, entering between her eyes. 
From her there was then produced a quadruple being in the form 
of a Male, lustrous as Brahma, undefined, eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attribute of 
brilliancy, pure as the rays of the moon, radiant, and embodied in 
letters. The god fashioned the Rig-veda, with the Yajush from his 
eyes, the Sama-veda from the tip of his tongue, and the Atharvan 
from his head. These Yedas, as soon as they are born, find a body 
{kshetra). Hence they obtain their character of Yedas, because they 
find (vindanti) that abode. These Yedas then create the pre-existent 
eternal brahma (sacred science), a Male of celestial form, with their 
own mind-bom qualities." 

I extract another passage on the same subject from a later section of 
the same work, verses 12,425 ff. "When the Supreme Being was intent 
on creating the universe, Hiranyagarbha, or Prajapati, issued from his 
mouth, and was desired to divide himself, — a process which he was in 
great doubt how he should effect. The text then proceeds : 

Iti ehintayataa tasya '^om^^ ity evotthitah svarah \ sahhumdv antarihhe 
eha ndke eha hritavdn svanam \ Tarn chaivdhhyasatas tasya manah-adra- 
may am punah \ hridaydd deva-devasya vashatkdrah samutthitah \ hhumy- 
antariksha ' ndkdndm hhuyah svardtmakdh pardh \ mahdsmritimaydh 
punydh mahdvydhritayo *hhavan \ chhandasdm prana/rd devi chaturvimid- 
hshard ^hhavat \ Tat-padarh saihsma^an divyam sdvitrlm akarot prabhuh \ 
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rih-Bamatharva-yajitshak chaturo Ihagman prabhuh \ chahdra nikhildn 
veddn hrahma-yuktena karmand \ 

"While lie was thua reflecting, the sound *' om" issued from him, 
and resounded through the earth, air, and sky. While the god of 
gods was again and again repeating this, the essence of mind, the 
vashatkara proceeded from his heart. iNext, the sacred and transcen- 
dent vyahritis, (bhub, bhuvat, svar), formed of the great smriti, in the 
form of sound, were produced from earth, air, and sky. Then appeared 
the goddess, the most excellent of metres, with twenty-four syllables 
[the gayatrl]. Keflecting on the divine text [beginning with] " tat," 
the Lord formed the savitri. He then produced all the Yedaa, the !Rich, 
Saman, Atharvan, and Yajush, with their prayers and rites.'' (See also 
the passage from the Bhag. Pur. xii. 6, 37 ff., whick will be quoted in 
a following section.) 

Mdhdhhdrata. — The Hahabharata in one passage speaks of Sarasvati 
and the Yedas as being both created by Achyuta (Vishnu) from his 
mind (Bhishma-parvan, verse 3019 : Swrasvatlfh cha veddmi cha manasah 
sasrije ^chyutah). In another place, S'anti-parvan, verse 12,920, Saras- 
vat! is said, in conformity with the texts quoted above, pp. 10 and 12, 
from the Taittirlya Brahmana, the Yana-parvan, and the Harivamsa, 
to be the mother of the Yedas : 

Feddndm mdtaram pa^ya mat-sthdm devlm Sarasvatlm | 
" Behold Sarasvati, mother of the Yedas, abiding in me." 
Manu. — ^According to the verses in Manu, xii. 49, 50, quoted in the 
First Yolume of this work, p. 41, the Yedas, with the other beings and 
objects named along with them, constitute the second manifestation of 
the sattva guna, or pure principle ; while Brahma is placed in a higher 
rank, as one of the first manifestations of the same principle. The word 
Yeda in this passage is explained by KuUuka of those " embodied 
deities, celebrated in the Itihasas, who preside over the Yedas " ( Veda- 
hhimdninyai cha devatdh vigrahavatyah itihaack-prasidddh). 

Sect. III. — Passages of the Brdhmanas and other works in which the 
Vedas are spoken of as being the sources of all things, and as infinite 
and eternal. 

The first text of this sort which I shall cite iS from the S'atapatha 
Brahmana, x. 4, 2, 21 : 
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Atha sarvdni Ihutdni paryaikshat \ sa tray yam eva mdydydm aarvdni 
hhutdny apaSyat \ attra hi sarveshdm chhandasdm dtmd sarveshdm stomd- 
ndm sarveshdm prdndndm sarveshdm devdndm \ etad vai asti \ etad hy 
amritam \ yad hy amfitam tad hy asti \ etad u tad yad martyam \ 22. Sa 
aikshata Prajdpdtih " trayydm vdva vidydydm aarvdni hhutdni \ Mnta 
trayim eva vidydm dtmdnam ahhisamskaravai " iti \ 23. Sa richo vyau- 
hat I dvddaSa hrihati-sahasTdny etdvatyo ha richo yah Frajdpati-srishfds 
tds trimiattame vyuhe panMiahv atishfhanta \ tdh yat trimsattame vyuhe 
itishthanta taamdt trimSad mdsasya rdtrayaf^ \ atha yat panktishu tasmdt 
pdnktah Prajdpatih \ tdh ashfdiatam Satdni panktayo *hhavan \ 

21. '' Then he looked around upon all beings. He beheld all bemgs 
in this triple Yedic science. Por in it is the soul of all metres, of all 
hymns of praise, of all breaths, of all the gods. This,^indeed, exists." 
It is an undying thing. Por that which is undying (really) exists. 
This is that which is mortal." Prajapati reflected, 'All beings are com- 
prehended in the triple Yedic science : come let me dispose myself in the 
shape of the triple Yedic science." He arranged the verses of the Rig- 
veda. Twelve thousand Brihatis, and as many Rich-verses which were 
created by Prajapati, stood in rows in the thirtieth class. Since they 
stood in the thirtieth class there are thirty nights in the month. Since 
they stood in rows {pankti) Prajapati is called Pankta. They formed 
eighteen hundreds of rows." 

The next text, from the Taittiriya Brahmana, iii. 12, 9, 1, speaks of 
the three Yedas as being respectively the sources of form, motion, and 
heat, or brilliancy : 

JFiighhyojdtdm sarvaio murttim dhuh sarvd gatir ydjushi haiva iaSvat \ 
sarvam tejah sdma-rupyam ha hSvat \ 

"They say ^'.at form universally proceeds from rich verses; that 
motion is always connected with the yajush, and that all heat has the 
nature of the saman.'* 

"We have already seen, p. 6, that Manu (i. 21) speaks of the names, 

** " Always exists " {sarvadd vidyate), — Comm. 

^ On tMs the commentator remarks : Yach cha martyam maram-dharmaJcam ma- 
nushyadi tad apy etat trayl-bhutam eva \ ato marttyamritatmakam aarvam Jagad 
attrantarbhutam | " And that which is mortal, subject to death, the human race, etc., 
is also one with the triple Yedic science. Hence the latter includes all the world both 
mortal and immortal." 

^ I owe this interpretation of this clause to Prof. Aufrecht. 
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functions, and conditions of all things as fashioned from the words of 
the Yeda. It is similarly said in the Yishnu Parana, i. 5, 58 : 

Nama rupam cha hhutdnafh kfitydndm eha pravarttanatn \ Veda-iah- 
dehhya evddau devddindm chakdra sah \ rishlndfh ndmadheydni yathd 
vedd-srutdni vat \ yathd-niyoga-yogydni sarveshdm api so ^karot \ 

" In the beginning he created from the words of the Yeda the names, 
forms, and functions of the gods and other beings. He also assigned 
the names of all the rishis as indicated in the Yedas, and as appro- 
priate to their respective offices.*' 

The same idea is repeated in the Mahabharata, S^antiparvan, 8533 : 

Rkhayaa tapasd veddn adhyaishanta divdniiam \ An-ddi-nidhand 
vidyd vdg utsrishfd Svayamhhuvd \ ddau vedamayi divyd yatah sarvdh 
pravrittayah \ rishlndm ndmadheydni ydi cha vedeshu srishfayah \ ndnd- 
rUpam cha hhutdndm karmandm cha pravarftayan {pravarttanatn?) | 
veda-Sahdehhya evddau nirmimUe sa Uva/rah \ 

" Through austere-fervour {tapas) the rishis studied the Yedas, both 
day and night. In the beginning knowledge (vtdydy^ without begin- 
ning or end, divine speech, formed of the Yedas, was sent forth by 
Svayambhu (= Brahma, the self-existent) : from her all activities are 
derived. It is from the words of the Yeda that the lord in the begin- 
ning frames the names of the rishis, the creations which (exist) in the 
Yedas, the various forms of beings, and the activity manifested in works.'' 

The Mangalacharana, or prayer prefixed to their commentaries on 
the Eik Sanhita and Taittiriya Sanhita, by both Sayana and Madhava, 
is as follows : 

Yasya nisivasitafh veddhyo vedehhyo ^khilamjagat \ nirmame tarn ahafh 
vande vidyd-tlrtham mahesvaram | 

" I reverence Mahe^vara the hallowed abode of sacred knowledge, of 
whom the Yedas are the breathings, and who from the Yedas forined 
the whole universe." 

The following passage from the Taittiriya Brahmana, iii. 10, 11, 3, 
asserts that the Yedas are infinite in extent : 

Bharadvdjo ha trihhir dyurbhir hrahmacharyyam uvdsa \ tarn hajlrniih 

^7 In quoting this line in a passage of his Yedartha-prakasa, or commentary on the 
Taittiriya Sanhita, which I shall adduce further on, Madhava Acharyya gives the 
reading nityciy * eternal,' instead of vidya^ * knowledge.* It is possible that the line 
. may be taken from some other book. 
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Bthamra^ iayWnam Indrah up(wrafi/a uvdcha \ *' BfMrad/odja yat te cha- 
turtham aym dadyam him etena kuryy&h '* iti \ " hrahmacharyyam eva 
enena chareyam ^ iti ha uvdcha \ 4. Tafh ha trin giri-rupdn avijndtdn iva 
dariaydnchahdra \ teshdM ha ehaiJcasmdd mushtim ddade | sa ha uvdcha 
" Bharadvdja '^ ity dmantrya \ " veddh vai etc \ anantdh vai veddh \ etad 
vat etais trihhir dyurlhir anvavochathdh \ atha te itarad ananuktam eva \ 
eJH imam viddhi \ aya^ vai sarva-vidyd " iti \ 5. Tasmai ha etam agnim 
sSvitram uvdcha \ tafh sa viditvd amrifo hhutvd svaryam loham iydya 
ddityasya adyujyam \ amrito ha etia hhutvd avargam loham ety ddityasya 
Bdyvjyam yah evam veda \ eshd u eva trayl vidyd \ 6. Ydvantam ha vai 
trayyd vidyayd hhafhjayati tdvantam hhafhjayati yah evam veda \ 

"Bharadvaja lived through, three lives ^® in the state of a religious 
student {hrahmacha/ryya), Indra approached him when he was lying 
old and decrepit, and said to him : * BharadvSja, if I give thee a fourth 
life, how wilt thou employ it ? ' 'I will lead the life of a religious 
student,' he replied. 4. He (Indra) showed him three mountain-lite 
ohjects, as it were unknown. From each of them he took a handful : 
and, calling to him, * Bharadvaja,'^ said, * These are the Vedas. The 
Vedas are infinite. This is what thou hast studied during these three 
Kves. ITow there is another thing which thou hast not studied, come 
and learn it. This is the universal science.' 5. He declared to him 
this Agni Savitra. Having known it he (Bharadvaja) became immortal, 
and ascended to the heavenly world, to union with the sun. He who 
knows this ascends to heaven, to union with the sun. This is the 
triple Yedic science. He who knows this conquers a world as great as 
he would gain by the triple Yedic science.'^ 

Another text from the Taittiriya Sanhita, vii. 3, I, 4, puts the 
matter somewhat differently : 

Atha Irahmd (hrahma-vddino ?) vadmti parimitdh vai nchah parimi- 
tdni sdmdni parimitdni yq/utnshi atha tasya eva ante ndsti yad hrahma \ 

"The expounders of sacred science say, 'Rich verses are limited, 
saman verses are limited, yajush Verses are limited ; but there is no 
end of sacred knowledge.'* 

Vishnu Furdna, — ^At the end of Section 6 of the third book of the 



^8 This does not appear to mean, three liyes in three different births, but a life of 
thrice the usual length, or already twice renewed. 

2 
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Yishnu Parana we have the following assertion of the eternity of the 
Veda: 

Iti idkhdh prasanlehydtah iakhd-hhedds tathawa cka \ karttdrai ehawa 
idkhdndm hJieda-hetus tathoditah \ sarva-manvantareshv eva idkhd-hheddh 
samdh smritdh \ Prdjdpatyd h^fir nityd tad-vikalpds tv ime dvij'a \ 

" Thus the S'akhas, their divisions, their authors, and the cause of 
the division have been declared. In all the manvantaras the divisions 
of the S'akhas are recorded to be the same. The iSruti (Yeda) derived 
from Frajapati (Brahma) is eternal : these, o Brahman, are only its mo- 
difications." 

In another passage of the same book, Yishnu is identified with the 
Yedas: Yishnu Purana, iii. 3, 19ff. : 

8a rin-mayah sa sdmamayah sa chdtmd sa yajurmayaJf. \ riy-yafuh- 
8dma-8drdtmd sa evdtmd Sarlrtndm \ sa hhidyate vedamayah sa vedath 
karoti hhedair hahuhhth saidkham \ idkhd-pranetd sa samasta-idkhdh 
indna-svarupo hJiayavdn anantah \ 

" He is composed of the Rich, of the Saman, of the Yajush ; he is the 
soul. Consisting of the essence of the Eich, Yajush, and Saman, he is 
the soul of embodied spirits. Formed of the Yeda, he is divided ; he 
forms the Yeda and its branches (idkhds) into many divisions. Framer 
of the Sakhas, he is also their entirety, the infinite lord, whose essence 
is knowledge." 



Sect. IY. — Passages from the S'atapatha JBrdhmana and ManUy eulogistic 
of the Veda, with some statements of a different tenor from Manu and 
other writers. 

The following panegyric on Yedic study is taken from the S^atapatha 
Brahmana, xi. 5, 6, 1 : 

Pancha eva mahdyajndh \ tdny eva mahdsattrdni hhuta-yqfno manu- 
shya-yajnah pitfi-yajno deva-yqjno hrahma-yajna^, iti \ 2. Ahar ahar 
Ihutehhyo balim haret \ tathd etam hhuta-yajnam samdpnoti \ ahar ahar 
dadydd d uda-pdtrdt tathd etam manushya-yajnam samdpnoti \ ahar ahah 
svadhdkurydd d uda-patrdt tathd etaff^ pitri-yajnafh samdpnoti \ ahar ahah 
svdhdkurydd d kdshfhdt tathd etarh deva-yajnam samdpnoti \ 3. Atha 
hrahma-yafnafk \ svddhydyo vai hrahma-yq^'nah \ tasya vai etasya hrahma- 



Digitized by 



Google 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 19 

yajnasya vdg eva juhur manah upahhrich chahhur dhruvd tnedhd sruvah 
mtyam avahhrithah svargo lohah udayanam \ ydvanta^ ha vai imam pri- 
thivim vittena purndm dadam lokam jayati trie tdvantam jayati hhuyd^- 
sa0i cha dhhayyam yah evam vidvdn ahar ahah svddhydyam adhlte \ 
tasmdt svddhydyo ^dhetavyah \ 4. Faya-dhutayo ha vai etdh devdndm yad 
richah I aa yah evam vidvdn richo 'har ahah svddhydyam adhiU paya- 
dhutibhir eva tad devdms tarpayati \ te enam triptds tarpayanti yoga- 
hshemena prdnena retasd sarvdtmand sarvdbhih punydhhih sampadhhih \ 
ghrita-kulydh madhu-kulydh pitrln svadhd ahhivalianti \ 5. Ajydhutayo 
ha vai etdh devdndm yad yajumshi \ sa yah evam vidvdn yajumshy ahar 
ahah svddhydyam adhlte djydhutibhir eva tad devdms tarpayati te enam 
trvptds tarpayanti yoga-kshemena ityddi \ 6. Somdhutayo ha vai etd^ 
devdndm yat admdni \ sa yah evam vidvdn sdmdny ahar aha^ svddhydyam 
adhlte somdhutihhir eva tad devdms tarpayati ityddi | 7. Meda-dhutayo 
ha vai etdh devdndm yad atharvdngirasah \ sa yah evam vidvdn atharvdn- 
giraso ^har ahah svddhydyam adhlte meda-dhutihhir eva tad devdms tar- 
payati ityddi \ 8. Madhv-dhutayo ha vai etdh devdndm yad anusdsandni 
vidyd vdkovdkyam itihdsor-purdnafh gdthdh ndrdiamsyah \ sa yah evam vid- 
vdn ityddi \ 9. Tasya vai etasya hrahma-yajnasya chatvdro vashatkdrdh 
yad vdto vdti yad vidyotate yat stanayati yad avasphurjati \ tasmdd evam 
vidvdn vdte vdti vidyotamdne stanayaty avasphurjaty adhlylta eva vashaf- 
kdrdndm achhamhafkdrdya \ ati ha vaipunar mrityum mtcehyate gachhati 
Brahmanah sdtmatdm \ sa ched api prahalam iva na Saknuydd apy ekafh 
deva-padam adhlylta eva tathd hhutehhyo na hiyate \ xi. 5, 7, 1 : Atha 
atah svadhydya-prasamsd \ priye svddhydya-pra/oachane hhavatah \ yukta- 
mandh hhavaty aparddhlno^har ahar arthdn sddhayate sukham svapiti 
parama-chikitsakah dtmano bhavati \ indriya-samyamaS cha ekdrdmatd 
cha prajnd-vriddhir yaio loka-paktih \ prajn^ varddhamdnd chaturo dhar- 
mdn brdhmanam abhinishpddayati brdhmanyam pratirupa-charyydm yaio 
loka-paktim \ lokah pachyamdnaS chaturbhir dharmair brdhmanam hhun- 
akty archayd cha ddnena cha ajyeyatayd cha abadhyatayd cha \ 2. Teha vai 
ke cha Sramdh ime dydvd-prithivl antarena svddhydyo ha eva teshdm para- 
matd kdshfhd yah evam vidvdn svddhydyam adhlte \ tasmdt svddhydyo 
'dhetavyah \ 3. Yad yad ha vai ay am chhandasah svddhydyam adhlte tena 
tena ha eva asya yajna-kratund iskfam bhavati yah evam vidvdn svddhyd- 
yam adhlte \ tasmdt svddhydyo ^dhetavyah \ 4. Yadi ha vai apy abhyak- 
tah alankritalf. suhitah sukhe iayane iaydnah svddhydyam adhlte d ha 
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eva sa nakh^grehhyaa tapyate ^a^ m*m viivdn avddhydpam adhlU | tas- 
mat 9i9adhya^ ^dhetopyah \ 5. Mtdhu ha «a» ficho ghfitam ha BGmetny 
cmvitai^ yqfumahi \ yad ha mi ayaih vdhovdkyam adhlte hhlrat4dana' 
m&Maauimau hawatau\ 6. Maihund ha mi e$ha devdma tarpayati yah 
«Mm ttidvan richo *har ahaJi avddhydyam adhlte \ te enawi triptds tarpa" 
yanti aarvaih Jcdmaih aarvair Ihogai^ \ 7, Ghfitena ha mi eaha davdnia 
tarpayati yah evawk vidvdn admdny ahar ahah avddhydyam adklte \ te 
enoML tfiptdh ityddi \ 8, Afnritena ha vai eaJia devdiha tarpayati ya^ 
evam^ videan yajufhahy aha/r ahah avddhydyam adhite \ te etMih triptdh 
ityddi I 9. Kahtraudana-md^^aaudandhhydM ha mi eaha devdfha tarpa^ 
yati ya^ e»am ftidvdf^ ^kovdkyam itihdaa-purdnam ity ahar ahahk avd^ 
dhydyam adhite \ te enani tfiptdi ityddi \ 10. Yanti mi dpah \ ety 
dditya^ \ eti chandramdfk \ yanti nakahattrdjii \ yathd ha mi na iyur na 
kuryw evath ha eva tad ahar hrdhwana hhamti yad ahah avddhydya^ na 
adhlte 1 taamdt avddhydyo ^dhetavya^ \ taamdd apy richa^ vd yajur vd 
a^mOk vd ydthdih vd humvydfk vd ahhivydhared vrataaya avyavaehheddya \ 
"There are only five great sacrifices^ which are the great ceremonies, 
vip,, the offering to living creatures,*' the offering to men, the offering 
tjo the fathers, the offering to the gods, and the Yeda-offering {hrahma- 
yqf'na)* 2* Let an ohlation he daily presented to living creatures* Thus 
the offering to them is fulfilled. Let (hospitality) be daily bestowed even 
down to the bowl of water. Thus is the oflfering to men flilfilled. Let 
tiie oblation to the fathers be daily presented,'^ down to the bowl of water 
with the svadhft formula. Thug is th$ offering to, the fathers fulfilled. 
Let the oblation to the gpds be daily presented as far as the faggot of 
wood. Thus is the offering to the goda fulfilled, 3, IS^x^ is the Veda- 
offering, This means private study*^ (of the sacred books). In this 
Yeda-sacrifiae speech is the juhu, the soul the upabhrit, the eye the 
dhruva^ intelligence the sruva,^ tru& the ablution, and paradise 

^^ This sacrifice, as I learn from Prof. Aufrecht, consists in scattering grain for the 
bonefit of bird*, etc. 3ee Bohtlingk and Eoth's Lexicon, s.v. bait. In regard to the 
other sacrifices see Colebrooke's Misc. Essays, i. pp. 150, 153, 182 ff., 203 ff. 

^ In explanation of this Professor Aufrecht refers to Katyayana's S'rauta Sutras, 
!▼» 1, 10, and Mann, iii. 210, 214, 218. 

» Smdhyuyah wthiakhadhyanam \ ♦• Heading of the Veda in one's own s'Skba."..- 
Comm. 

2» These words denote sacrificial spoons or ladles of different kinds of wood. See 
the drawings of them in Prof. Miiller's article on the funeral rites of the Brahmans, 
Joum. of the Germ. Or. Soc. vol. ii. pp. Ixxviii. and Ixxx. 
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the conclusion. He who, knowing this, daily studies the Yeda, 
conquers an undecaying troiM more than thrice as g;reat as that 
which he acquires who bestows tiiis whole earth filled with riches. 
Wherefore the Veda should be studied. 4. Verses of the Kig-reda 
are milk-oblations to the gods. He who, knowing this, daily reads 
these Verses, satisfies the gods with milk^oblations ; and they being 
satisfied, satisfy him with property, with breath, with generative 
power, with complete bodily soundness, with all excellent blessings. 
Streams of butter, streams of honey fiow as svadh&-oblations to the 
fathers. 5. Yajush-vetses are offerings of butter to the gods. He who, 
knowing this, daily reads these verses, satisfies the gods with offerings 
of butter; and they, being satisfied, satisfy him, etc. (as in the 
preceding paragraph). 6. Sftman-verses are soma-libations to the gods. 
He who, knowing this, daily ireads these verses, satisfies the gods with 
soma-libations ; and tliey being satisfied, satisfy him, etc. (as above). 

7. Verses of Atharvan and Angiras {atharvdn^irasah^) are oblations 
of fat to the gods. He who, knowing this, daify reads these verses, 
satisfies the gods with oblations of fat; and they etc. (as above). 

8. Prescriptive and scientific treatises, dialogues, traditions, tales, 
verses, and eulogistic texts are oblations of honey to the gods. He 
wlio, knowing this, daily reads these, satisfies the gods with oblations 
of honey; and they etc. (as above). ^. Of this Veda-sacrifice there 
are four Vashatkaras, when the wind blows, when it lightens, when it 
thunders, when it crashes ; wherefore when it blows, lightens, thunders, 
or crashes, let the man, who knows this, read, in order that these Va- 
shatkaras may not be interrupted.** He who does so is freed from 
dying a second time, and attains to an imion with Brahma. Even if 
he cannot read vigorously, let him read one text relating to the gods. 
Thus he is not deprived of his living creatures.'^ 

xi. 5, 7, 1 : '* Now comes an encomium upon Vedic study. Study 
and teaching are loved. He (who practises them) becomes composed 
in mind. Independent of others, he daily attains his objects, sleeps 
pleasantly, becomes his own best physician. Control of his sensesi con- 
centration of mind, mcrease of intelligence, renown, capacity to educate 
manMnd [are the results of study]. Increasing intelligence secures for 

« The Atiiflova Sanhitt is so t^XM, 

M See Bdthlmgk aaid Eoth^fl Lexlooa, «.r. thhemUf. 
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the Brahman the four attributes of saintliness, suitable conduct, renown, 
and capacity for educating mankind. When so educated, men guarantee to 
the Brahman the enjoyment of the four prerogatives which are his due, 
reverence, the receipt of gifts, freedom from oppression, and from death 
by violence. 2. Of all the modes of exertion, which are known between 
heaven and earth, study of the Yeda occupies the highest rank, (in the 
case of him) who, knowing this, studies it. Wherefore this study is to 
be practised. 3. On every occasion when a man studies the Vedic 
hymns he (in fact) performs a complete ceremonial of sacrifice, i.e, 
whosoever, knowing this, so studies. Wherefore this study, etc., etc. 
4. And even when a man, perfiimed with unguents, adorned with 
jewels, satiated with food, and reposing on a comfortable couch, studies 
the Yeda he (has all the merit of one who) performs penance (felt) to 
the very tips of his nails :'* (such is the case with him) who, knowing 
this, studies. Wherefore etc. 5. Rig-veda-verses are honey, Sama- 
verses butter, yajus- verses nectar {amrita). When a man reads dia- 
logues {vakov&hya) [and legends], these two sorts of composition are 
respectively oblations of cooked milk and cooked flesh. 6. He who, 
knowing this, daily reads Rig- veda- verses, satisfies the gods with 
honey ; and they, when satisfied, satisfy him with all objects of desire, 
and with all enjoyments. 7. He who, knowing this, daily reads Sama- 
verses, satisfies the gods with butter ; and they, when satisfied, etc. (as 
before). 8. He •who, knowing this, daily reads Yajus- verses, satisfies 
the gods with nectar ; and they, etc. (as before). 9. He who, knowing 
this, daily studies dialogues and the difierent classes of ancient stories, 
satisfies the gods with milk- and flesh-oblations; and they, etc. (as 
before). 10. The waters move. The sun moves. The moon moves. 
The constellations move. The Brahman who on any day does not study 
the Yeda, is on that day like what these moving bodies would be if the 
• ceased to move or act. Wherefore such study is to be practised. Let 

^ This sentence is differently rendered by Professor Weber, Ind. Stud. x. p. 112, 
as follows : " He burns (with sacred fire) to the very tips of his nails.'' In 
a later page of the same Essay we are told that according to the doctrine of a 
teacher called Naka Maudgalya as stated in the Taittiriya Aranyaka, the study and 
teaching of the Yeda are the real tapaa {svadhpaf/a-pravachane eva tad hi tapah). In 
the text of the Aranyaka itself, yii. 8, it is declared that study and teaching should 
always accompany such spiritual or ritual acts as fitamy tatyam, tapaa, dama, iama^ 
the agnihotra sacrifice, etc. See Indische Studien, ii. 214, and z. 113. 
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a man therefore present as his offering a verse of the Rig-veda, or the 
Stoan, or the Yajush, or a Gatha, or a Kumvya, in order that the 
course of his observances may not be interrupted/' 

Mann employs the following honorific expressions in reference to the 
Vedas (xii. 94 ff.) : 

Pitfi-devcHnaimshycLndm vedai chakshuh sandtanam \ (dakyam chdpro' 
meya0i eha veda-Sdstratn iti sthitih \ Yd veda-vdhydh smritayo ydS cha 
kdicha kudrishfayah \ ^ sarvds td nish^haldh pretya tamo-nishthdh hi 
td^ amritah \ Utpadyante chyavmte cha ydny ato ^nydni Tcdnichit \ Tdny 
arvdJc'hdlikatayd *^ nishphaldny anfitdni cha \ Chdturvarnyam trayo lokdi 
ehatvdrai chdiramdh prithak \ Bhutam hhavad hhavuhyam cha sarvaih 
veddt praaiddhyati \ Sabdah apariai cha rupam cha raso gardhai cha 
panchamah \ veddd eva prasiddhyanii prasnti-yuna-karmatah \ Bihhartti^ 
sarva-hhutdm veda-Sdstram sandtanam \ Tasmdd etat param manye yaj 
jantor asya sddhanam \ Sfdndpatyam cha rdjyam eha danda-netritvam 
eva cha \ sarva-lokddhtpatyam eha veda-idstrorvid arhati \ Tathd jdtor 
halo vahnir dahaty drdrdn api drumdn \ tathd dahati veda-jnaft karma- 
jaih dosham dtmanah \ veda-idstrdrtha-tattva-jno yatra tatrdh'ome vasan \ 
ihawa lake tishfhan 8a hrahmahhuydya kalpate \ 

*' The Yeda is the eternal eye of the fathers, of gods, and of men ; 
it is beyond human power and comprehension ; this is a certain con- 
clusion. Whatever traditions are apart from the Yeda, and all heretical 
views, are fruitless in the next world, for they are declared to be 
founded on darkness. All other [books] external to the Yeda, which 
arise and pass away, are worthless and false from their recentness of 
date. The system of the four castes, the three worlds, the four states 
of life, all that has been, now is, or shall be, is made manifest by the 

*• Drishfartha-vakyani** ehaitya^andanat ivargohJiavati" ity adtniyani eha asat- 
tarka-mulani devata-'purvidi'mrakaranatmakani veda-viruddhani eharvaka-daraa' 
nani \ " That is, deductions from experience of tbe visible world ; such doctrines as 
that * heaven is attained by obeisance to a chaitya/ and similar Charvaka tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Vedas.*'— KullQka. 

*' Idanlntanatvat | " From their modemness." — KullQka. 

** " Savir agnau huyate \ so *gnir adityam upasatpati \ tat suryo raimibhir var- 
shati I tefidnnam bhavati \ atha iha bhutamm utpatti-sthitis eheti havir jayate ** iti 
brakmanam \ " *The oblation is cast into the fire ; fire reaches the sun ; the sun causes 
rain by his rays ; thence food is produced ; thus the oblation becomes the cause of the 
generation and maintenance of creatures on this earth ; ' so says a Brahmana." — 
Kullaka. 
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Yeda. The objects of touch and taste, sound, form, and odowr, as the 
fifth, axe made known by the Yeda, t<^;etlier with their products, qua- 
lities, and the character of their action* The eternal Yeda supports all 
beings : hence I regard it as the principal instrument of well-beiug to 
this creature, man. Command of armies, royal authority, the adsoiiiis- 
tration of criminal justice, end the Borereignty of all worlds, he akne 
desenres whe knows the Yeda. As fire, when it has acquired foree, 
bums up even green trees^ so he who knows the Yeda consimies the 
taint of his soul which has heen contracted from works, lie who 
comprehends the essential meaning of the Yeda, in whatever order of 
life he may be, is prepared tor absorption into Brahma, even while 
abiding in this lower world." 

The foilowing are some furrier misoeUaneons passages of tiie same 
tenor, scattered throughout the Institutes {Mann, ii. 10 ff.) : 

S'rutis tu vedo vijneyo MarvuhiMram iu vat sm^iUh \ U aarvurtheshv 
ammaiksye tdhhyitm dheMino hi nirhalhau \ 11. 7b ^vamanyeta te mule 
hetu-Sdstrdirayad dvi/aJjt \ sa sddhubhir ^ahMkdryyd ndstiko veda-mnda- 
kalji I . . . ^ 13. Dhwrmam j'tfndsam&ndndm pramd^am paramsm iruti]k \ 

<< By ^ruti is meant the Yeda, and by smiiti the institutes of law : 
the c(mtents of these are not to be questioned by reason, since from 
them [a knowledge of] duty has shone forth. The Brahman who, 
relying on rationalistic treatises,^ shall oontemn these two primary 
sources of knowledge, must be excommunicated by the virtuous as a 
sceptic and reviier of the Yedas* .... 13. To those who are seeking a 
knowledge of duty, the iSruti is the supreme authority.'' 

In the following passage, the necessity of a knowledge of Brahma is 
asserted, though the practice of ritual observanoee is also inculcated 
(vi. 82ff.): 

Dhydmkam ^arvam evaitad yad etad dbhiidbditam \ na hy (madhydtma- 
vit kaschit knyd-phalam ttpdSnute | adhiyqfnam hrahma japed ddhidai- 
vikam eva cha \ ddhyatmtkam cha satatam veddntdhhihitam cha yat \ Idam 
iaranam ajndndm idam eva vijdnatdm | idam anvichchhatdm svarfam id(m 
dnantyam ichchhatdm \ 

» This, however, must be reftd in conjunction -with the precept in xii. 106, which 
declares : araham dharmopadeaam cha veda-iastravirodMnd \ yas tarkemnusandkatte 
sa dharmam veda naparah \ " He, and he only is acquainted with duty, who inii«flti- 
gates the injunctions of the rishis, and the precepts of the smfiti, by reasonings which 
do not contradict the Veda," 
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** All this whicli has been now declared is dependant on devont me- 
ditation : no one who is ignorant of the supreme Spirit can reap the 
Aniit of eeremonial acts. Let a man repeat text« r^ating to sacrifice, 
texts relating to deities, texts rdating to the supreme Spirit, and what- 
ever is declared in the condnding poitionsof the Veda (the Upanishads). 
This [Veda] is the refuge oi Oke ignorant, as well as of the under- 
ttttmding ; it is the re^ge of those who are seeking after paradise, as 
well as of thoee who are desiring infinity.*' 

The following text breathes a moral spirit, by tepresenting purity of 
life as essential to the reception of benefit from religious observances 
(ii. 97) : 

F€dds tydffoi ^a yafn&S eha niyam&i eha tapafhei dha \ na m^a- 
dmhtit-hhcivasya nidMfk gaehhanti harchiehit \ 

'* The Vedas, almsgiving, sacrifices, observances, austerities, are in- 
effectual to a man of depraved disposition.'' 

The doctrine which may be drawn from the following lines does not 
seem so favotirable to morality (xi. 261 ff.) : 

Hatva lokdn aplmafhs trln ainann api yatoBtatah \ RigvedaM dhdrayan 
ijipro nainah prdpnoti hinehana \ EiksafkMtdM trir dbhyasya yaftuMiSfi 
va samdhitah ] sdmndM vd itM'ahasydndrh sarva-papaih pramuchyate \ 
ynthd mahd'hradam prdpya kshiptam hehfafh vinaiyati \ tathd duSeha- 
rita0i sarvam vede trwrUi majjati \ 

"A Br&hman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he retained 
in his memory the Rig-ve<k. Repeating thrice with intent mind the 
Sanhita of the Eik, or the Yajush, or the Sfiman, with the Upanishads, 
he is freed from all his sins. Just as a clod thrown into a great lake is 
dissolved when it touches the water, bo does all sin sink in the triple 
Veda." 

Considering the sacredness ascribed in the preceding passages to all 
the Vedas, the characteristics assigned to three of them in the passage 
quoted above (p. 12) from the M&rkan^eya Purina, as well as the 
epithet applied to the Sama-veda in the second of the following verses 
are certainly remarkable ; (Manu, iv. 123 ff.) : 

Sdnuhdhvandv fig-yajmhl nddM^ta kaddehana | vedasyddMtya vd ^py 
antam drawyakam adhltya eha | JSiigvedo deva-datvatyo yqfurvedas iu 
mdnushah | Sdmavedah smritah pitryas tasmdt tasydSuehtr dhvanih \ 
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" Let no one read the Bich or the Yajush while the Saman is sounding 
in his ears, or after he has read the conclusion of the Veda {i.e. the 
TJpanishads) or an Aranyaka. The Eig-veda has the gods for its 
deities ; the Yajur-veda has men for its ohjects ; the Sama-veda has 
the pityis for its divinities, wherefore its sound is impure." 

The scholiast KuUuka, however, will not allow that the sound of the 
Sama-veda can be really "impure." "It has," he says, "only a 
semblance of impurity " {tastndt tasya aiuchir iva dhvanih \ na tv asu- 
chir eva). In this remark he evinces the tendency, incident to so many 
systematic theologians, to ignore all those features of the sacred text on 
which they are commenting which are at variance with their theories 
regarding its absolute perfection. As it was the opinion of his age 
that the Yeda was eternal and divine, it was, he considered, impossible 
that impurity or any species of defect could be predicated of any of its 
parts; and every expression, even of the highest authorities, which 
contradicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached to the 
Sama-veda. The passage perhaps proceeded from the adherents of 
some particular Yedic school adverse to the Sama-veda ; but its sub- 
stance being found recorded in some earlier work, it was deemed of 
sufficient authority to find a place in the miscellaneous collection of 
precepts, — gathered no doubt from different quarters, and perhaps not 
always strictly consistent with each other, — which make up the 
Manava-dharma-sastra. 

Vishnu Furdna. — The following passage from the Yishnu Purana, at 
the close, ascribes the same character of impurity to the Sama-veda, 
though on different grounds, Yish. Pur. ii. 11, 5 : 

Yd tu iaktih pard Vishnor riff'f/qfuh-sdma'Sanjnitd \ saishd trayl 
tapaty amho jagatai cha hinasti yat \ saiva Vishnuh sthitah sthitydm 
jctgatah pdlanodyatah \ riy-yafuh'Sdma-hhufo ^ntah savitttr dvija tish- 
fhati I mdsi mdsi ravir yo yas tatra tatra hi sd pard \ traylmayl Vishnu- 
Saktir avasthdnam karoti vai \ Richaa tapanti purvdhne madhydhne Hha 
yqfuihshy atha \ vrihadrathantarddlni sdmdny ahnah kshaye ravau | 
angam eshd trayl Vishnor riy-yq^'uh'Sdma-sanjnitd \ Vishnu-Saktir avas- 
thdnam mdsdditye karoti sd \ na kevalam ravau iaktir vaishnavi sd tra- 
yimayl \ Brahmd Hha Furusko Rudras trayam etat trayimayam | sar- 
gdddv rinmayo Brahmd sthitau Vishnur yajurmayah \ Rudrah sdmamayo 
*nidya tasmdt tasydiuchir dhvanih \ 
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"The supreme energy of Vishnu, called the Rich, Yajush, and 
Saman — this triad bums up sin and all things injurious to the world. 
During the continuance of the world, this triad exists as Yishnu, who is 
occupied in the preservation of the universe, and who in the form of the 
Rich, Yajush, and Saman, abides within the sun. That supreme energy 
of Yishnu, consisting of the triple Yeda, dwells in the particular form 
of the sun, which presides over each month. The Rich verses shine in 
the morning sun, the Yajush verses in the meridian beams, and the 
Yrihad-rathantara and other Sama verses in his declining rays. This 
triple Yeda is the body of Yishnu, and this his energy abides in the 
monthly sun. But not only does this energy of Yishnu, formed of 
the triple Yeda, reside in the sun : Brahma, Purusha (Yishnu), and 
Eudra also constitute a triad formed of the triple Yeda. Acting in 
creation, Brahma is formed of the Rig-veda ; presiding over the con- 
tinuance of the universe, Vishnu is composed of the Yajur-veda ; and 
for the destruction of the worlds, Rudra is made up of the Sama-veda ; 
hence the sound of this Veda is impure." 

Vdt/u Furdm. — Other passages also may be found in works which 
are far from being reputed as heretical, in which the Vedas, or parti- 
cular parts of them, are not spoken of with the same degree of respect 
as they are by Manu. Thus the Yayu Purana gives precedence to the 
Puranas over the Vedas in the order of creation (i. 56^°) : 

Prathamam sarva-idstrdndm Purdnam Brahtnand smrttam \ anantat^am 
cha vahtrebhyo vedds taaya vmmritdh \ 

" Pirst ef all the Sk^tras, the Purana was uttered by Brahma. Sub- 
sequently the Vedas issued from his mouths." 

Similarly the Padma Purana says : 

Pvrdnam sarva-idstrdndm prathamam Brahmand simfitam \ tri-^arga- 
8ddhanam punt/a^ iata-kofi-pravistaram \ nirdagdheshu cha lokeshu vdji- 
rupena Keia/oah \ Brahmanas tu aamddesdd veddn ahritavdn asau \ angdni 
ehaiuro veddn purdna-nydya'vi9tard\n}'\ \ mimdmsd[m}'] dharma-Sdstram 
eha parigrihydtha sdmpratam \ matsya-rupena cha punah kalpdddv uda- 
kantare \ aiesham etat kathitam ityddi \ ^^ 

" The Purana, which is an instrument for effecting the three objects 

«> Page 48 of Prof. Aufrecht*s Catalogue of Sanskrit MSS.in the Bodleian Library 
at Oxford. 
3^ See the same Catalogue p. 12, col. i. 
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of life, which is pure, and ©xt^ids to the length of a hundred crores of 
v^TBes, was the first of all the S^Hstras which Brahma uttered* When 
the worlds had been burnt up, Ke^ya (Kyishna), in the form of a 
horse, and obeying Brahma's command, rescued the Yedas. HaTing 
taken them with their appendage, the i^uranas, the Nyaya, the Ml- 
rnans^, and the Institutes of Law, he now at the beginning of the 
Ealpa promulgated them all again in the form of a Fish from the midst 
of the waters." 

In the Matsya Parana, iii. 2 ff., not only is priority of creation 
claimed for the Puranas, but also the qualities ci eternity and identity 
with sound, which are generally predicated of the Yedas alone : 

Btipam dadk&ra^ frathammt^ amardnam Pitdmakah \ dvirhhutds tato 
i^eddk adngopdn^pada-kram&h \ 8. Pardnam sarva-idsirdndm pnUka- 
mem Brahnrnnd smrttam | nityaih iahdamayam punt/am iata-hoti-^a- 
vutaram \ 4. Anantara^ cha vahtrebhyo vedds iasya vinissritdh \ ml- 
md^sd nydya-vidyd cha pramdndshfuka-Bafhyvid \ 5. Veddhhydsa-raia" 
sydsya prc^d-hdmaaya mdnasdh \ manodd punxi-srtshtdh vat jdtdh ye 
tena mdnasdh \ 

2. " Pitamaha (Brahma), first of all the immortals, took shape : then 
the Vedas with their Angas and Upangas (appendages and minor ^ 
pondages), and the various modes of their textual arrangement, were 
manifested. 8. The Parana, eternal, formed of sound, pure, extending 
to the length of a hundred crores of verses, was the first of th« S'aetras 
which Brahma uttered: and afterwards the Vedas, issued from his 
mouth ; and also the Mimansa and the Nyaya with its eightfold sy^m 
of proofs. 5. Prom him (Brahma)^ who was devoted to the study of 
the Yedas, and desirous of offspring, aprang mind-born sons, so called 
because they were at first created by his mind*" 

The Yayu Purana says further on in the same section from which I 
have already quoted : ^ 

To vidydch chaturo veddn sdnyopanuhado dvijah \ na chet purdnam 
samvidydd naiva m sydd mchakshanah \ lUhdaa-purdndhhydm veddn 
samupavrtmhayet \ vihhety aJpa-Srutdd vedo mdm ayam prahariahyati | 

» This quotation is made from the Taylor MS. No. 1918 of the India Office 
Library. The Guikowar MS. No. 3032 of the same collection, reads here tapas cha- 
ehardf " practised austerity,*' instead of rupam dadhara, " took shape," and has 
besides a number of other various readings in these few lines. 

» See p. 50 of Dr. Aufrecht's Catalogue. 
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"He who know* the four Vedas, with thei? supplemeats and TTpaai- 
shads is not really learned^ unless he know also the Puraoas. I4et a 
raasi theiefare^ eompld^ the Yedas hj adding the Itihasas and PuraQas. 
The Yeda is afiradd of a man of little learning, lost he dioold treat it 
injuriously/' 

Xhe first of these rerses is repeated in the Mahabhaxata, Adiparran 
Terse 645, with a yaxiatien in the first half of the second line na ehd' 
hhyanam idani vidput^ "unlesa he know also tiiis narrative" {t.e, the 
Hahabharata). The aecond of the verses of the Yayu Pura^ also is to 
be found in the same book of the Hahahharato verse 260, and is fol- 
lowed by these linea : 

2^61. Karshnam vedam imaih vidvdn irdM^'iM ^nnam ainuU | . . . . 
264. JSkatai chaturo veddn Bhdratam chaitad ekatah \ pwrcL hila Burai^ 
9wnmh amnetya iuhy4 dhriiam \ ehaturbhya^ sa-rahasf^elhyo mdehhyo 
hy^ adhikam yad^ \ ttikdd^fr^hhfUi Uk$ *8mn mahaihdratam uchyaU | 

^' The man who knows this Yeda relating to Krishna (the Mahabl^-> 

rata), and repeats it to others^ detains food 264. All the col- 

looted gods formerly weighed in a balance the four Yedas which they 
plaoed in the one scale, and this Bharata which they put into the other. 
When Oxe latter was found to ezoeed (in weight) the four Yedas with 
the TJpanishads, it was thenceforward called in thia worid the Haha- 
bharata." 

Here there is a play upon the word Bharata^ as in part identical with 
iAar«, "weight." 

The following verses of the same Adiparvan and many others ace 
also eulogistic of Ihe great ^ic poem ; 

229B. Idam ki vedaifp $ammitam pavtiram api thoUnmam^ | Mvyandm 
m^mnim chedam purdnam rtM^aaihstutam \ 

" This (Mahabharata) is on an equality with the Yeda, pure, most 
excellent, the best of all works that are to be recited, ancient, and 
pifused by rishis." 

2314. Vijn&yah sa cha i^eddnSm pdraya BMratam pafhan \ 

The reader of the Bharata is to be regarded as having gone through 
the Yedas." 

The benefits derivable from a perusal of the same poem are also set 
forth in the Svargarohanikarparvan, verses 200 ff. 

In the same way the Bamayana, i. 1, 94, speaks of itself, as " this 
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pure and holy narrative, which is on an equality with the Yedas" 
{idam pavifram dhhydnam punyam vedaU eha sammitam). 

And in the Bhagavata Parana, ii. 8, 28, it is said : Frdha hhaga/vataih 
ndma purdnam hrahma'Sammitam \ Brahmane Bhagavat-proUam Brahma- 
kalpe updgate \ 

" (Brahmarata) declared the Purana called the Bhagavata, which 
stands on an equality with the Yeda {hrahma), and was declared hy 
Bhagavat to Brahma when the Brahma-kalpa had arrived.'' 

Brahma-vaivartta Purdna, — ^The Brahma-vaivartta Purana asserts in 
a most audacious manner its own superiority to the Veda (i. 48 ff.) : 

Bhmagan yat tvayd prishtam jndtam sarvam dbhipsitam \ adra-hhutarh 
pwrdneshu Brahma-vaivarttam uttamam \ Purdnopapvrdndndm veddndm 
Ihrama-bhanjanam \ 

" That about which, venerable sage, you have inquired, and which 
you desire, is all known to me, the essence of the Puranas, the pre- 
eminent Brahma-vaivartta, which refutes the errors of the Puranas and 
XTpapuranas, and of the Yedas." (Professor Aufrecht's Cat. p. 21.) 

In the following passage also, from the commencement of the Mun- 
daka TJpanishad, the Vedic hymns (though a divine origin would no 
doubt be allowed to them'*) are at all events depreciated, by being 
classed among other works as part of the inferior science, in contrast to 
the Brahma-vidya or knowledge of Brahma, the highest of all know- 
ledge, which is expressly ascribed to Brahma as its author : 

1. Brahmd devdndm prathamah samhahhuva viSvasya karttd hhuvarmsya 
goptd I sa hrahma-vidydm Bo/rva-vidyd-pratishtham Atha/rvdya jyeshtha- 
putrdya prdha \ 2. Atharvane ydm pravadeta Brahmd Atharvd tdm 
pmovdchdngire Irahma-vidydm \ sa Bhdradvdjdya Satyavdhdya prdha 
Bhdradvdjo 'ngirase pardvardm | 3. S'aunaho ha vai Mahdidlo^ngiraaam 

3^ In fact tlie following Terses (4 and 6) occur in the second chapter of the same 
Mund. Up. : Agnir murddhd chakahushJ chandra-auryyau diiah drotre vag vwritaa 
cha veddh \ vayuh prano hridayam visvam asya padbkyam prithivt hy eaha aarvO" 
bhuidntaratrnd | .... 6. Tasmdd fichah aama yqfumshi dtksha yajnai cha sarve 
kratavo dakshinaa eha | samvatsaram chayajamdnai cha lokdhsomo yatra pavate yatra 
suryah | " Agni is his [Brahma's] head, the sun and moon are his eyes, the four 
points of the compass are his ears, the uttered Vedas are his yoice, the wind is his breath, 
the universe is his heart, the earth issued horn, his feet : he is the inner soul of all 

creatures 6. From him came the Kich yerses, the Saman verses, the Yajush 

verses, initiatory rites, all oblations, sacrifices, and gifts, the year, the sacrificer, and 
the worlds where the moon and sun puriiy." 
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vidhivad upapannah prapachchha \ kasmin ftu hhagavo vijndte sarvam tdarh 
vijndtam IhavatUi \ 4. Tamiai sa hovdcka \ dve vidye veditavye iti ha sma 
yad hrahna-vido vadanti para chaivdpard cha \ 5. Tatrdpard " rigvedo 
yajurvedah sdmavedo Hharvavedah iikshd Tcalpo vydkaranam nirukta^ 
ehhando jyotisham " iti \ atha pard yayd tad aksharam adhigamyate \ 

**Bralima was produced the first among the gods, maker of the 
imiverse, preserver of the world. He revealed to his eldest son 
Atharva, the science of Brahma, the basis of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahma had unfolded to 
him; and Angis, in turn, explained it to Satyavaha, descendant of 
Bharadvaja, who delivered this traditional lore, in succession, to 
Angiras. 3. Maha^ala S'aunaka, approaching Angiras with the proper 
formalities, inquired, *"What is that, o venerable sage, through the 
knowledge of which all this [universe] becomes known ? * 4. [Angiras] 
answered, ' Two sciences are to be known — this is what the sages versed 
in sacred knowledge declare — the superior and the inferior. 5. The 
inferior [consists of] the Rig-veda, the Yajur-veda, the Sama-veda, the 
Atharva-veda, accentuation, ritual, grammar, commentary, prosody, and 
astronomy. The superior science is that by which the imperishable is 
apprehended."* 

I adduce some further passages which depreciate the ceremonial, or 
exoteric parts of the Yedas, in comparison with the esoteric knowledge 
of Brahma. 

My attention was drawn to the following passage of the Bhagavad 
Gita, ii. 42 ff., by its quotation in the Rev. Professor K. M. Banerjea's 
Dialogues on Hindu Philosophy : 

Ydm imdmptcshpttdmvdchampravadanty avipaichitah \ veda-vdda-ratdh 
pdrtha ndnyad astlti vddinah \ kdmdtmdnah svarga-pardh janma-karma- 
phala-praddm \ kriyd-viiesha-hahuldm hhogaiharya-gatim prati \ hhogaii- 
varya-prasakidndm tayd 'pahrita - cketasdm \ vyavasdydtmikd huddhih 
samddhau na vidhiyate | traigunya-vishaydh veddh nistraigunyo Ihavdr- 



3* Compare the Mababbarata, Adip. verse 258, which speaks of the Aranyakas as 
superior to (the other parts of) the Vedas, and amyita as the best of medicines {aran- 
yakcm eha vedebhyaa chaushadhibhyo *mritam yatha). Similarly the S'atapatha Brah- 
mana, x. 3, 5, 12 (quoted in MUUer's Anc. Sansk. Lit. p. 315, note), speaks of the 
TJpanishads as being the essence of the Yajush : Tasya vat etasya yajusho rasah eva 
upanishat \ 
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juna I . . . . yQvdn arihah udapdne aarvatah samplutodalce \ tdvdn Mr- 
veshu vedeshu hrdhmamsya vijdnedah \ 

" A flowery doctrine, pronusing the reward of works performed in 
tbis embodied state, prescribing numerons ceremonies, with a view to 
fature gratification and glory, is preached by nnleamed men, deroted 
to the injunctions of the Veda, assertors of its exclusive importance, 
lovers of enjoyment, and seekers after paradise. The restless minds 
of the men who, through this flowery doctrine, have become bereft of 
wisdom, and are ardent in the pursuit of future gratifloation and glory, 
are not applied to contemplation. The Vedas have for their objects the 
three qualities {sattva, rqfaa, tamas, or * goodness,' 'passion,' and 'dait- 
ness ') ; but be thou, Arjuna, free firom these three qualities .... As 
great as is the use of a well which is surrounded on every side by over- 
flowing waters, so great [and no greater] is the use of the Yedas to a 
Brahman endowed with true knowledge." 

Chhandogya Fpanishad, vii. 1, 1, p. 473 (Colebrooke's Essays, i. 12) : 

'^ AdMhi hhagavuh '^ iti ha upasmdda Sanaikumdra^ Ndradah \ taik 
ha uvdoha ^^yad vettha tena md upasJda tataa te arddhvam vahshydmi^' 
iti I 2, 8a ha uvdcha **riffvedam hhagav(^^dhyem yc^vedafh sdmavedam 
dtharvanam chaturtham itihdsa - purdnam panchamam veddnd^h vedam 
pitryaih rdHrh daivafh nidhifh vdhovdhyam ehdyanafh deva-vidydm hrah- 
nuhvidydm hhuta-vidydm kahatra-vidydth nahshatra^idydfh sarpa-deva- 
jana^idydm etad hhagavo 'dhyemi | 3. So *ham hhagavo mantra^d evdami 
na dtfMhvit \ kutafh hy eva me hhagavaddfisehhyas ' tarati hham dtma-vid ' 
iti M *ham hhayavak Soohdmi tarn md Ihagavdn hJcasya pdram tdrayatv " 
iti I tarn ha uvdcha *^yad vai kineha etad adhyagUhthdit n&ma evaitat \ 
4. Ndma vai rigvedo yajurvedah sdmavedah dtharvanai chaturthah itihasa- 
purdnah panchamo ved&ndfk vedah pitryo rdkir daivo nidhvr vdkovdkyam. 
ehdyanam d&va-vidyd hrahma^vidyd hhuta-vidyd hhatra-vidyd nakahaiYa-- 
vidyd aarpardeva-jana-vidyd ndma evaitad ndma vpdava " iti j 5. " Sa yo 
ndma Irahma ity update ydvad ndmno gata^ tatra aaya yatJid kdmachdro 
hhavati yo ndma hrahma ity update " | " aati hhagavo ndmno hhuyah " 
iti I " ndmno vd^a hhuyo ^ati^^ iti \ " tan me Ihagavdn hravltv^^ iti \ 

1. " Narada approached Sanatkumara, saying, * Instruct me, venerable 
sage.' He received for answer, * Approach me with [J,e. tell me] that 
which thou knowest ; and I will declare to thee whatever more is to 
be learnt.' 2. Narada replied, * I am instructed, venerable sage, in the 
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Eig-veda, the Tajur-veda, the Sama^veda, the Atharvana, [which is] 
the fourth, the Itihasas and Puranas, [which are] the fifth Veda of the 
Vedas, the rites of the pityis, arithmetic, the knowledge of portents, and 
of great periods, the art of reasoning,'* ethics, the science of the gods, the 
knowledge of Scripture^ demonology, the science of war, the knowledge 
of the stars, the sciences of serpents and deities ; this is what I have 
studied. 3. I, venerable man, know only the hymns {mantras) ; while 
I am ignorant of soul. But I have heard from reverend sages like 
thyself that * the man who is acquainted with soul overpasses grief.' 
Now I, venerable man, am afflicted ; but do thou transport me over my 
grief.* Sanatkumara answered, *That which thou hast studied is 
nothing but name. 4. The Rig-veda is name ; and so are the Yajur-veda, 
the Sama-veda, the Atharvana, which is the fourth, and the Itihasas 
and Puranas, the fifth Veda of the Vedas, etc. [all the other branches 
of knowledge are here enumerated just as above], — all these are but 
name : worship name, 5. He who worships name (with the persuasion 
that it is) Brahma, ranges as it were at will over all which that name 
comprehends; — such is the prerogative of him who worships name 
(with the persuasion that it is) Brahma.' * Is there anything, venerable 
man,' asked Narada, * which is more than name ? ' * There is,' he replied, 
* something which is more than name.' * Tell it to me,' rejoined Narada." 

(S^ankfira interprets the words panchamam veddndm vedam differently 
from what I have done. He separates the words veddndm vedam from 
panchamam and makes them to mean "the means of knowing the 
Vedas," i,e, grammar. See, however, the Bhag. Pur. i, 4, 20, below, 
p. 42, and iii. 12, 39, to be quoted further on. 

S^atapatha Brahmana, xiv. 7, 1, 22 (= Brihadaranyaka TJpanishad, 
iv. 3, 22y p. 792 ff., p. 228-9 of Dr. Koer's English) : Atra pitd apitd 
Ihavati mdtd amdtd lokdh alohdh devdh adevdh veddh aveddh yajndh aya- 
jndh I atra steno ^steno hhavati Ihruna-hd ahhruna-hd paulkaso ^paulkasaS 
chdnddlo 'chdnddlah Sramano Hramanaa tdpaso Hdpaeo nanvdgatam pun- 
yena ananvdgatam pdpena^ tirno hi tadd sarvdn iokdn hridayasya hhavati \ 

•• Vahovakyam — tarka-iastram — Sayana. The word is elsewhere explained as 
meaning ** dialogues " {ukti-pratyukti-rupatn prakaranam^Gomm, on S'. P. Br. xi. 
5, 6, 8). The sense of some of the terms in this list of sciences is obscure ; but 
exactness is not of any great importance to the general drift of the passage. 

«^ I give here the reading of the Br. Ar. Up. The S'. P. Br. in Professor Weber's 

3 
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" In that [condition of profound slumber, susktcptij'] a father is no 
father, a mother is no mother, the worlds are no worlds, the gods are 
no gods, and the Yedas are no Vedas, sacrifices are no sacrifices. In 
that condition a thief is no thief, a murderer of embryos is no murderer 
of embryos, a Paulkasa no Paulkasa, a Chandala no Chandala, a S^ra- 
mana no S'ramana, a devotee no devotee ; the saint has then no relation, 
either of advemtage or disadvantage, to merit or to sin ; for he then 
crosses over all griefs of the heart.'* 

(I quote from the commentary on the Br. Ar. Tip. S^ankara's explan- 
ation of the unusual words nanvdgata and ananvdgata : Nanvdgatam na 
anvdgatam ananvdgatam asamhaddham tig etat punyena ^dstra-vihitena 
karmand tathd pdpena vihitdkarana'pratishiddha'kriyd'lakshanena \ 
" Wanvdgata=zna '(not) anvdgata, and ananvdgata:=za8amhaddha, uncon- 
nected. This condition is unconnected either with merit, i,e, action 
enjoined by the sastra, or with sin, ue, action defined as the neglect 
of what is enjoined, or the doing of what is forbidden." 

To the same effect the great sage ITarada is made to speak in the 
Bhagavata Purana, iv. 29, 42 ff. : 

Frqfdpati'patih sdkshdd hhagavdn Qirih Manuh \ Dakshddagah pro- 
jddhyakshdh naiahthikdh Sanakddayah \ Marichir Atry-angirasau Pulas- 
tyah Fulakah Kratuh \ Bhrigur VaSishthah ity ete mad-antdh brahma- 
vddinah \ adydpi vdchaspatayas tapO'Vidyd'Samddhthhih \ paSyanto *py 
na paSyanti paiyantam Farameharam \ idbda-lrahmani dushpdre eha- 
rantah ttruvistare I mantra-Ungair vyavachchhinnam Ihajanto na viduh 
pa/ram \ yadd yasydnugrihndti hhaga/vdn dtma-hhdvitah \ sajahdti maiim 
loke vede cha parinishthitdm \ tasmdt karmasu varlushmann ajndndd 
artha-kdSMu \ md Wtha-drishtirh krithdh Srotra-sparSiskv aiprishta-vas- 
tushu I sva-lokam na vidua te vai yatra devo Jandrdanah \ dhur dhumra- 
dhiyo vedam sa-ka/rmakam a-tad-vidah | dstlrya darhhaih prdg-agraih 
kdrtsnyena kshiti-mandalam \ stahdho vrihad-vadhdd mdnl karma ndvauhi 
yat param \ tat karma Siari-tosham gat sd vidyd tan-matir yayd \ 

** Brahma himself, the divine GiriiSa (S'iva), Manu, Daksha and the 
other Prajapatis, Sanaka and other devotees, Marlchi, Atri, Angiras, 
Pulastya, Pulaha, Kratu, Bhrigu, Vasishtha — all these expounders of 
sacred knowledge, and masters of speech, including myself (Narada) as 

text ^ves ananvagatah punyena ananvagatah papena* And yet the commentary 
alludes to the word ananvagata being in the neuter. 
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the last, though seeing, are yet, to this day, unable, by austerity, by 
science, by contemplation, to see Parame^vara (the supreme God), who 
sees all things. "Wandering in the vast field of the verbal brahma (the 
Veda), which is difficult to traverse, men do not recognise the Supreme, 
while they worship him as he is circumscribed by the attributes speci- 
fied in the hymns {mantras). When the Divine Being regards any 
man with favour, that man, sunk in the contemplation of soul, aban- 
dons all thoughts which are set upon the world and the Veda. Cease, 
therefore, Varhishmat, through ignorance, to look upon works which 
merely seem to promote the chief good, as if they truly effected that 
object, (works) which only touch the ear, but do not touch the reality. 
The mistyrininded men, who, ignorant of the Veda, declare that works 
are its object, do not know [his J own world, where the divine Janar- 
dana abides. Thou who, obstinate man that thou art, strewest the 
whole earth with sacrificial grass, with its ends turned to the east, and 
art proud of thy numerous immolations, — thou knowest not what is the 
highest work of all. That by which Hari (Vishnu) is pleased, is work . 
that by which the thoughts are fixed on him, is science." 

I copy the comment on a part of this passage, viz. on verses 45 and 46 : 
S'aMa-brahmani vede urur vistdro yasya arthato *pi pdra-iunf/e tasmm 
varttamdndh mantrdndm ling air vajra - hastatvddi-guna - yuJcta -vividha- 
devatd'lhidhdna'Sdma/rthyaihpa/richchhinnam eva Indrddi-rupam tat-tat- 
karmdyrahena Ihajantah pa/ram Faramekvaram na viduh \ Tarhy anyah 
ho ndma \ karrnddy-dgraham hitvd parameharam eva hhcy'ed ity ata dha 
^*yadd yam anugrihndti^^ \ anugrahe hetuh \ dtmani hhdvitah san sa tadd 
loke loka-vyavahdre vede cha karma-mdrge parinishfJiitdm matim, tyqfati \ 
** Men, conversant with the verbal brahma, the Veda, of which the 
extent is vast, and which, in fact, is boundless, worshipping Para- 
mesvara [the supreme God] under the form of Indra, etc., circum- 
scribed by the marks specified in the hymns, i.e. limited to various 
particular energies denominated deities, who are characterised by such 
attributes as *wielder of the thunderbolt,' etc.; worshipping Him, 
I say, thus, with an addiction to particular rites, men do not know the 
supreme God. What other [god], then, [is there] ? He therefore, in 
the words, * When he regards any one with favour,' etc., says, let a 
man, abandoning all addiction to works, etc., worship the supreme God 
alone. The reason for this favour [is supplied in the following words] : 



Digitized by 



Google 



36 OPINIONS EEGARDING THE OEIGIN, ETC. 

* Sunk in the contemplation of soul, he then relinquishes his regard 
directed to the business of the world and to the Yeda, i,e. to the method 
of works.' '* 

The following passage from the Katha Upanishad (ii. 28) is of a some- 
what similar tendency (p. 107 of Boer's ed. and p. 106 of Eng. trans.) : 

Nayam dtmd pravaehanena labhyo na medhayd na hahund irutena \ 
yam evatsha vrinute tena lahhyas tasyaisha dtmd vfinute fanum svdm \ 

" This Soul is not to be attained by instruction, nor by understanding, 
nor by much scripture. He is attainable by him whom he chooses. The 
Soul chooses that man's body as his own abode." 

The scholiast interprets thus the first part of this text : 

Tadyapi dtfrvijmyo ^yam dtmd tathdpy updyena suvijneyah eva ity 
dha ndyam dtmd pravachanena aneha-veda-sviha/ranena lahhyojneyo ndpi 
medhayd granthdrtha-dhdrand-iaktyd na hahund irutena kevalena | Tcena 
tarhi hlhyah ity uchyate \ 

*' Although this soul is difficult to know, still it may easily be known 
by the use of proper means. This is what [the author] proceeds to say. 
This soul is not to be attained, known, by instruction, by the acknow- 
ledgement of many Yedas ; nor by understanding, by the power of re- 
collecting the contents of books ; nor by much scripture alone. By 
what, then, is it to be attained ? This he decUres." 

It is not necessary to follow the scholiast into the Yedantic explana- 
tion of the rest of the passage.^ 

The preceding passages,, emanating from two different classes of 
writers, both distinguished by the spirituality of their aspirations, 
manifest a depreciation, more or less distinct and emphatic, of the 
polytheism of the Yedic hymns, as obstructive rather than promotive, 
of divine knowledge, and express disregard, if not contempt, of the 
ceremonies founded on that polytheism, and performed with a view to 
the enjoyments of paradise. 

Sect. Y. — Dwmon of the Vedas, according to the Vishnu, Vdyu, and 
£hdyavata Furdnas, and the Mahdhhdrata. 

Some of the Puranas, as we have seen above, represent the four 
Yedas as having issued from Brahma's different mouths. If they had 
*> See Prof. MuUer's Anc. Sansk. Lit. 1st ed. p. 820, and p. 109. 



Digitized by 



Google 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 37 

each a separate origin of this kind, it would seem that they must have 
had from the time of their production a distinct existence also. And 
yet it is elsewhere said that there was originally hut one Veda, which 
was subsequently divided into four portions. 

Thus the Vishnu Purana gives the following account of the division 
of the Veda, described as having been originally but one, into four 
parts, iii. 2, 18 : 

£rite yuge pa/ram jndnam £apiIddi'8varApa'dhftk \ dadati sarva-hhu- 
tdndm sarva-bhuta-hiU ratah \ chaknwartti'Svarupena tretdydm api sa 
prahhuh \ Bmhtdndfh nigrahafn kurvan pa/ripdti jagattrayam \ Vedam 
ekarh' chatwr-hhedam kritvd idkhd-htair vibhuh \ karoti hahulam hhuyo 
Vedavydschsvarupa-dhrik \ veddms tu d/odpwre vyasya, etc, 

" In the Krita age, Vishnu, devoted to the welfare of all creatures, 
assumes the form of Kapila and others to confer upon them the highest 
knowledge. In the Treta age the Supreme Lord, in the form of a uni- 
versal potentate, represses the violence of the wicked, and protects the 
three worlds. Assuming the form of Vedavyasa, the all-pervading Being 
repeatedly divides the single Veda into four parts, and multiplies it by 
distributing it into hundreds of iSakhas. Having thus divided the 
Vedas in the Dvapara age," etc.** 

This is repeated more at length in the following section (Vish. Pur. 
iii. 3, 4ff.): 

Vedord/rumasya Maitreya Sdkhd-hhedath sakasraSah \ na iakyo vistaro 
vaktum sankskepena Srinushva tarn \ Dvdpare dvdpare Vishnur Vydsa- 
rUpi mahdmune \ Fedam ekam sa lahudhd kurute jagato Utah \ vvryafn 
tejo lalam chdlpam manushydndm avekshya vai \ hitdya sarva-hhutdndm 
veda^heddn karoti sah | yayd sa kurute tanvd vedam ekam prithak pra- 
hhuh I Vedavydsdhhidhdnd tu sd mUrttir Madhuvidvishali | . . . . Aahtd- 
vimSati'kritvo vai veddh vyastdh maharshihhih \ Vaivasvate 'ntare tasmin 
dvdpareshu punah punah \ 

" It is not possible, Maitreya, to describe in detail the tree of the 
Vedas with its thousand branches {^dkhds) ; but listen to a summary. 
A friend to the world, Vishnu, in the form of Vyasa, divides the single 
Veda into many parts. He does so for the good of all creatures, because 
he perceives the vigour, energy, and strength of men to have become 

^ Compare on this snbject portions of the passage of the Mahabharata quoted in 
the First Volume of this work, pp. U4-146. 
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decreased. Vedavyasa, in whose person he performs this division, is an 

impersonation of the enemy of Madhu (Vishnu) Eight-and- 

twenty times in the Dvapara ages of this Vaivasvata Manvantara*^ 
have the Vedas been divided by great sages." These sages are then 
enumerated, and Krishna Dvaipayana " is the twenty-eighth. 

The subject is resumed at the beginning of the next section (Vish. 
Pur. iii. 4, 1 ff.) : 

Adyo vedai chatmhpadah iata-saha^rchaammitdh \ Tato da^a-gunah 
hritsno yajno ^yam sarva-kdmadhuk \ Tato ^tra mat-mto Vydso ^shtdvim- 
iatitame *ntare \ vedam elcam chatmhp&dafh chaturdhd vyahhajat prahhuh \ 
yathd tu tena vai vyastdh Vedavydsena dhimatd \ Vedds tafhd samastais 
fair vyastdh Vydsaia tathd mayd \ tad anenaiva veddndm Sdkhdhheddn 
dvijottama \ chatwryugeshu rachttdn samasteslw avadhdraya \ Krishna- 
dvaipdyanam Vydsam viddhi Ndrdyanam prdbhum \ ko ^nyo hi hhu/oi 
Maitreya Mahdlhdrata-krid Ihavet \ Tena vyastdh yathd Veddh mat-pu- 
trena mahdtmand \ Dvdpa/re hy atra Maitreya tad me irinu yathdrthatah \ 
Brahmand chodito Vydso veddn vy as turn praehakrame \ Atha iishydn sa 
jagrdha chaturo veda-pdra-gdn \ ftigveda-^rdvakam Pailam jagrdha sa 
mahdmunih \ VaiSampdyana-ndmdnam Yajurvedasya chdgrahlt \ Jaimi- 
nim Sdma-vedasya tathaivdtharvaveda-vit \ Sumantus tasya iishyo ^hhud 
Vedavydsasya dhimatah \ Romaharshana-ndmdnam mahdhuddhim mahd- 
munim \ Sutam jagrdha iishyam sa itihdsa-purdnayoh \ 

" The original Veda, consisting of four quarters, contained a hundred 
thousand verses. Erom it arose the entire system of sacrifice, tenfold 
(compared with the present) and yielding all the objects of desire. Sub- 
sequently, in the twenty-eighth manvantara my son, [Para^ara is the 
speaker] the mighty Vyasa, divided into four parts the Veda which 
was one, with four quarters. In the same way as the Vedas were divided 

*o For an account of the Manvantaras, see the First Part of this work, pp» 39, 43 ff. 

*i Lassen (Ind. Ant. 2nd ed. i. 777, note) remarks: "Vyasa signifies arrangement, and 
this signification had still retained its place in the recollection of the ancient recorders of 
the legend, who have formed from his name an irregular perfect, viz. vivyasa." 
Lassen refers to two passages of the Mahabharata in which the name is explained, 
viz. (i. 2417), Vivyaaa veddn yaamdt sa taamdd Vydsah it* smritah | "He is called 
Vyasa because he divided the Veda." And (i. 4236) To vyasya veddmS ehaturas 
tapasd hhagamn fishih \ loke vyaaatvam dpede karahnyat krishnatvam eva eha \ "The 
divine sage (Kpshna Dvaip&yana Vyasa) who, through fervid devotion, divided the 
four Vedas, and so obtained in the world the title of Vyasa, and from his blackness, 
the name of Krishna." 
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by the wise Vyasa, so had they been divided by all the [preceding] Vy- 
asas, including myself. And know that the ^akha divisions [formed] by 
him [were the same as those] formed in all the periods of four yugas. 
Leam, too, that Krishna Dvaipayana Vyasa was the lord Narayana ; for 
who else on earth could have composed the Mahabharata ? Hear now 
correctly how the Vedas were divided by him, my great son, in this Dva- 
para age. "When, commanded by Brahma, Vyasa undertook to divide the 
Vedas, he took four disciples who had read through those books. The 
great muni took Paila as teacher of the Rich, Vai^mpayana of the 
Yajush, and Jaimini of the Saman, while Sumantu, skilled in the 
Atharva-veda, was also his disciple. He took, too, as his pupil for the 
Itihasas and Puranas the great and intelligent muni, Suta, called 
liomaharshana. ' '" 

Far/u Pur dm. — In the same way, and partly in the same words, the 
Vayu Parana (section Ix.) represents the Vedas to have been divided in 
the Dvapara age. It first describes how this was done by Manu in the 
Svayambhuva, or first manvantara, and then recounts how Vyasa per- 
formed the same task in the existing seventh, or Vaivasvata manvan- 
tara; and, no doubt, also in the Dvapara age, though this is not 
expressly stated in regard to Vyasa. 

The following is an extract from this passage (as given in Dr. 
Aufrecht's Catalogue of the Bodleian Sanskrit MSS. p. 54) : 

Dvdpa/re tu purdvritte Manoh svdt/amhhuve ^ntare \ Brahma Manum 
iivdchedam vedarh vyaaya mahdmate \ Farwrittam ytcgam tdta svalpa- 
vlrydk dvijdtayah \ samvrittdh yuya-doshena sarvam chawa yathdkramam \ 
hJiraahta-mdnafh ytcya-vaidd alpa-Siahtam hi driSyate \ Da^a'Sdhasra-hha- 
gena hy avaSishfam Jcritdd idam \ viryam tejo halam chdlpam aarvafh 
chaiva pranaSyati \ vede veddh hi kdryydh syur md hhud veda-vindSanam \ 
vede ndSam anttprdpte yqfno ndSam gamiahyati \ yajne nashfe deva-ndSas 

** Mahidhara on the Vajasaneyi Sanhita (Weber's ed. p. 1) says, in regard to the 
diTision of the Vedas : Tatrddau Brahma-paramparayd praptam Vedam VecUwydao 
manda-matln manuahyan viehintya taUkfipayd ehaturdhd vyaaya Riy-yajuh'Sama- 
tharvdkhyams ehaturo veddn Faila- Vats ampay ana- Jaimini-Sttmantubhyah kramdd 
upadideia te cha sva-iishehhyah \ Evam paramparayd aahasra-dakho Vedo jaiafy \ 
** Yedavyasa, having regard to men of dull understanding, in kindness to them, divided 
into four parts the Veda which had been originally handed down by tradition from 
Brahma, and taught the four Vedas, called Rich, Yajush, Saman, and Atharvan, in 
order, to Paila, Vaii^ampayana, Jaimini, and Sumantu; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand rfSkhSs was produced." 
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tatah sarvam pranaiyati \ Adyo vedaS chatmh-pado Sata-sdhasra'Sammt- 
tah I Funar dasa-gunah hritsno yajno mi sarva-kdmordhuh \ Evam uktas 
taihety uktvd Manur hka-hite ratah \ vedam ekam chatush-padam chatur- 
dhd vyahhajat prahhuh \ Brahmano vaehandt tdta lokdndm hita-hdmyayd \ 
tad aham varUamdnena ymhmdham veda-kalpanam I manvantarena va- 
hhydmt vyatitdndm prahalpanam \ pratyahihena pa/roksham vai tad niho- 
dhata sattamdh \ Jsmin yuge krito Vydsah Pdrdia/ryah parantapah \ 
^'Bvaipdyanay^ iti khydto Vishnor amSah praklrttttah \ Brahmand chodi- 
tah 80 ^smin vtdam vyastum prachakrame \ Atha Hshydn sa jagrdha cha- 
turo veda-kdrandt \ Jaiminim cha Sumantum cha VdiSampdyanam eva 
cha I Pailafh teshdm chaturtham tu panchamam Lomaharshanam \ 

'* In the former Dvapara of the Svayambhuva manvantara, Brahma 
said to Manu, * Divide the Yeda, o sage. The age is changed ; through 
its baneful influence the Brahmans have become feeble, and from the same 
cause the measure of everything has gradually declined, so that little is 
seen remaining. A part (of the Veda) consisting of only these ten thousand 
(verses) is now left to us from the Kyita age ; vigour, fire, and energy 
are diminished ; and everything is on the road to destruction. A plurality 
of Vedas must be made out of the one Yeda, lest the Yeda be destroyed. 
The destruction of the Yeda would involve the destruction of sacrifice ; 
that again would occasion the annihilation of the gods, and then every- 
thing, would go to ruin. The primeval Yeda consisted of four quarters 
and extended to one hundred thousand verses, while sacrifice was ten- 
fold, and yielded every object of desire.' Being thus addressed, Manu,. 
the lord, devoted to the good of the world, replied, * Be it so,' and in 
conformity with the command of Brahma, divided the one Yeda, which 
consisted of four quarters, into four parts.** I shall, therefore, narrate 
to you the division of the Yeda in the existing manvantara ; from which 
visible division you, virtuous sages, can understand those invisible 
arrangements of the same kind which were made in past manvantaras. 
In this Yuga, the victorious son of Para^ara, who is called Dvaipayana, 
and is celebrated as a portion of Yishnu, has been made the Yyasa. In 
this Yuga, he, being commanded by Brahma, began to divide the Yedas. 
Por this purpose he took four pupils, Jaimini, Sumantu, Yai^ampayana, 

*^ The Mahabbarata, S'antip. verse 13,678, says the Yedas were diyided in the 
Syayambhaya manyantara by Apantaratama«, «on of Sarasyati (Tena bhinnas tada 
veda tnanoh avayambhuvo *ntare). 
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and Paila, and, as a fifth, Lomaharshana " [for the Puranas and Iti- 
hasas, etc.] 

Bhaga/vata Purana.— -It is in its third book, where the different man- 
vantaras are described, that the Vishnu Purana gives an account of the 
division of the Vedas. In the book of the Bhagavata Purana where 
the manvantaras are enumerated, there is no corresponding allusion to 
the division of the Yedas ; but a passage to the same effect occurs in 
the fourth section of the first book, verses 14 ff. ; 

Dvdpare samanuprdpte triiUfa-yuga'pa/rymfe \ jdtah PardSardd yogi 
Vdsavydm kalayu Sareh \ 15. 8a Icaddchit SarasvatydhupasprUyajalam 
Sucht j vivihtah ehah dshiah udite ravi-mandaU \ 16. Pardvara-jnah sa 
fishth kdlendvyakta-ramhasd \ yuga'dharnuhvyatikaram prdptam hhuvi 
yuge yuge \ 17. Bhautikdndfn cha hhdvdndm iakti-hrdsam cha tat-kri- 
tarn \ ahaddhadhdndn nmatvdn durmedhdn hrasitdyushah \ 18. Bur- 
hhagdms j'andn vikshya munir divyena chakshuskd \ sarva-varndSramdndm 
yad dadhyauhitam amogha-drik \ 19. Chdturhotram karma iuddham pra- 
jdndm viksh/ia vaidikam \ vyadadhdd yajna-aantatyai vedam ekam chatur- 
vidham \ 20. Rig'yafuh-sdmdtharvdkhydh veddk chatvdra vddhritdh \ 
itihdaa-purdnam cha panchamo veda uchyate \ 21. Tattrarg-veda-dharah 
Pailah sdmago Jaiminih kavih \ VmSampdyana evaiko nishndto yajmhdm 
uta I 22. Atharvdngirasdm dslt Sumanttcr ddrtcno munih \ itthd&a-purdnd' 
ndmpitd me Eomaharshanah \ 23. Te ete riahayo vedam evam svam vyasyann 
anekadhd \ hshyaih praStshyais tach-chhishyatr vedds te idkhino ^hhavan | 
24. Te eva veddk dwrmedhair dhdryante purmhair yathd \ evam chakdra 
hhagavdn Vydsah kripana - vatsdlah \ 25. Stri - Sudra - dvtjahandhundm 
trayi na srutt-gochard \ karma-Sreyasi mudhd»dm ireyah eva hhaved tha \ 
iti Bhdratam dkhydnafh kfipayd munind kritam \ 

14. "When the Dvapara age had arrived, during the revolution of 
that third yuga, the Yogin (Vyasa) was born, a portion of Hari, as the 
son of Para^ara and Vasavya. 15. As on one occasion he was sitting 
solitary at sunrise, after touching the pure waters of the Sarasvati, (16) 
this rishi, who knew the past and the future, perceiving, with the eye 
of divine intelligence, that disorder had in each yuga been introduced 
into the duties proper to each, through the action of time, whose march 
is imperceptible, (17) that the strength of beings formed of the elements 
had in consequence declined, that men were destitute of faith, vigour, 
and intelligence, that their lives were shortened, (18) and that they 
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were miserable, — reflected with unerring insight on the means of bene- 
fitting the several castes and orders. 19. Discerning that the pure Vedic 
ceremonies ought to be performed for men by the agency of four classes 
of priests, he divided the one Veda into four parts, with a view to the 
performance of sacrifice. 20. Four Vedas, called the Rich, Tajush, 
Saman, and Atharvan, were drawn forth from it ; while the Itihasas 
and Puranas are called the fifth Veda. 21. Of these the Rich was held 
by Paila, the sage Jaimini chanted the Saman, Vai^ampayana alone 
was versed in the Yajush, (22) the dreadful muni Sumantu in the 
verses of Atharvan and Angiras, and my father Romaharshana in the 
Itihasas and Puranas. 23. Each of these rishis arranged his own Veda 
in many ways ; and by the successive generations of their disciples 
the Vedas were separated into branches {sdhhds), 24. The venerable 
Vyasa, kind to the wretched, acted thus in order that the Vedas might 
be recollected by men of enfeebled understanding. 25. And as women, 
S^udras, and the inferior members of the twice-born classes were un- 
fitted for hearing the Veda, and were infatuated in desiring the bless- 
ings arising from ceremonies, the muni, with a view to their felicity, 
in his kindness composed the narrative called the Mahabharata." 

But notwithstanding the magnitude of the great legendary and theo- 
logical repertory which he had thus compiled, Vyasa, we are told, was 
dissatisfied with his own contributions to sacred science until he had 
produced the Bhagavata Purana consecrated to the glory of Bhagavat 
(Krishna).** The completion of this design is thus narrated, Bhag. 
Pur. i. 7, 6 : 

AnartJiopaSamam sdkshad hhakti-yogam Adhokshaje \ lokasyajanato 
vidflmm^ chakre Sdtvaia - samhitdm \ 7. Yasydfh vai iruyamdndydfk 
Krishne pa/rama-pUruahe \ hhaktir tcdpatyate pufhsak ioka-moha-lhayd' 
pahd I 8. iStf aamhitdm Bhdga/cattm kritvd ^nukramya chdtmajam \ 
S'ukam adhydpaydmdsa nivritti-niratam munih \ 

*' Knowing that devotion to Adhokshaja (Krishna) was the evident 
means of putting an end to the folly of the world, which was ignorant 
of this, he composed the Satvata-Sanhita (the Bhagavata). 7. When a 
man listens to this work, devotion to Krishna, the supreme Purusha, 
arises in his mind, and frees him from grief, delusion, and fear. Having 

** See "Wilson's Vishnu Purana, Preface, p. xlvi. 
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completed and arraDged this Sanluta, the muni taught it to his son 
S'uka, who was indisposed to the pursuit of secular objects." 

Towards the close of this Purana also, in the sixth section of the 
twelfth book (verses 37 ff.), there is to be found what Professor "Wilson 
(Vish. Pur. Pref.) calls " a rather awkwardly introduced description of 
the arrangement of the Vedas and Puranas by Vyasa." 

The passage (as given in the Bombay lithographed edition) is as 
follows : 

Siita uvdcha \ samdhitdtmano brahman Brahmanah parameshthinah \ 
hrtd-dkdSdd alhud nddo vritU-rodhdd vibhdvyate \ yad-updsanayd brah- 
man yogino malam dtmanah \ dra/vya-hriyd-kdrakakhyam dhutvd ydnty 
apanurbhavam \ Tato ^bhut trivrid ofhkdro yo ^vyakta-prabhavak svardf \ 
yat tal lingam Bhagavato Brahmanah paramdtmanah \ srtnoti yah imam 
sphofam svpta-irotre cha Sunya-drik \ yena vdg vyajyate yasya vyaktir 
dkdse dtmanah \ wadhdmno brahmanah sdkshdd vdchakah paramdtmanal^ \ 
sa-sarva-mantropamshad-veda-vijam sandtanam \ tasya hy dsams trayo 
varndh a-kdrddydh Bhftgudvaha \ dhdryante yais trayo bhdvdh gundh 
namdrtha-vrittayah \ tato ^kshara-samdmndyam asrijad bhagavdn ajah \ 
Antassthoshma-svara-sparSa-hrasva'dlrghddi'lakshanam \ tendsau chaturo 
veddms chaturbhir vadanair vibhuh \ sorvydhritikdn somkdrdmS ehdtur- 
hotra-vivakshayd \ putrdn adhydpayat tdms tu brahmarshtn brahma- 
koviddn \ te tu dharmopadeshfarah sva-putrebhyah samddUan \ te param- 
parayd prdptds tat-tach-chhishyair dhrita-vrataih \ chaturyugeshv atha 
vyastdh dvdparddau maharshibhih \ kahmdymhah kshlnd-sattvdn dur- 
medhdn vikshya kdlatah \ veddn brahmarshayo vyasyan hridisihdeh- 
yuta-noditdh \ Asminn apy antare brahman bhagavdn loka-bMvanah \ 
brahmeiddyair lokapdlair ydchito dha/rma-guptage \ Fardiardt Satyavat- 
ydm amsdmia-kalayd vibhuh \ avatlrno mahdbhdga vedafh chakre chatur- 
vidham \ rig-atharva-yajuh-sdmndm rdSln uddhritya vargaSah \ ehatasrah 
samhitds chakre mantrair manigandh iva \ tdsdm sa chaturah Sishydn 
updhuya mahdmatih \ Ekaikdm safhhitdm brahman ekaikasmai dadau 
vibhuh I Faildya safhhitdm ddydm bahvrichdkhydm uvdcha ha \ VaiSam- 
pdyana-sanjndya nigaddkhyam yajur-ganam | sdmndm Jaiminaye prdha 
tathd chhandoga-samhitdm \ Atharvdngiraslrn ndma sva-Sishdya Su- 
mantave \ 

** Suta speaks : *Prom the aether of the supreme Brahma's heart, 
when he was plunged in meditation, there issued a sound, which is 
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perceived [by the devout] when they close their organs of sense. By 
adoring this sound, devotees destroy the soul's threefold taint, extrinsic, 
inherent, and superhuman,** and become exempt from future birth. 
From this sound sprang the omkdra, composed of three elements, self- 
resplendent, of imperceptible origin, that which is the emblem of the di- 
vine Brahma, the supreme spirit. He it is who hears this sound {sphofa), 
when the ears are insensible and the. vision inactive, — (this sphofa or om- 
kara) through which speech is revealed, and which is manifested in the 
8Bther, from the Soul.^* This [omhara] is the sensible exponent of Brahma, 
the self-sustained, the supreme spirit; and it is the eternal seed of the Ve- 
das, including all the Mantras and TJpanishads. In this [omkdra] there 
were, o descendant of Bhyigu, three letters, A and the rest, by which 
the three conditions, the [three] qualities, the [three] names, the [three] 
significations, the [three] states*^ are maintained. From these [three 
letters] the divine and unborn being created the traditional system of 
the letters of the alphabet, distinguished as inner (y, r, ?, v), ushmas 
(i, shy 8y A), vowels, long and short, and consonants. With this [al- 
phabet] the omnipresent Being, desiring to reveal the functions of the 
four classes of priests, [created] from his four mouths the four Vedas 
with the three sacred syllables {vyahritis) and the ofhkdra.^ These he 
taught to his sons, the brahmarshis, skilled in sacred lore ; and these 
teachers of duty, in turn declared them to their sons. The Vedas were 
thus received by each succeeding generation of devout pupils from their 



<5 Bra^ya-hriya-Jearakay which the scholiast interprets as answering to adhibhuia, 
adhyatma, and adhidaiva. See the explanation of these terms in "Wilson's Sankhya- 
karika, pp. 2 and 9. 

** I quote the scholiast's explanation of this obscure verse : Ko *8au paramdtma 
tarn aha * srinoti* iti \ imam sphofam avydktam omkaram \ nanu jivah evo tain 
arinotu \ na ity aha ) supta-irotre karna-pidkanadim avrittike ^pi srotre aati | Jtvaa 
tu karanadtnatvad na tadd srota \ tad-upalabdhis tu tasya paramatma-dvarika eva iti 
bhavah | Isvaras tu naivam \ yatafy sunya-drik s'unye *pi indriya-varge dfik j'nanam 
yaaya | tatha hi supto yada sdbdam srutva prabuddhyate na tadd ftvah irotd Unen- 
driyatvdt \ ato yas tadd iabdam s'rutvd JJvam prabodhayati sa yathd paramdtma eva 
tadvat I ko *8dv omkdras tafh visinashfi sdrdhena yma vdg brihati vyajyate yaaya eha 
hridaydkdie dtmanah sakdsdd vyaktir abhivyaktih. The word sphofa will be explarued 
below, in a future section. 

^7 These the scholiast explains thus : Oundh sattvddayah \ ndmdni fiy-yajuh-sd' 
mdni \ arthdh bhur-bhuvah-svar-lokdh \ vrittayo jdgrad-ddydh \ 

*8 If I have translated this correctly, the omkdra is both the sourceof the alphabet, 
and the alphabet of the omkdra ! 
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predecessors, and in each of the systems of four yugas were divided by 
great sages at the beginning of the Dvapara.** The Brahmarshis, im- 
pelled by Achyuta, who resided in their hearts, divided the Vedas, be- 
cause they perceived that men had declined in age, in power, and in under- 
standing. In this manvantara also,^ the divine and omnipresent Being, 
the author of the universe, being supplicated by Brahma, I^a (S'iva), and 
the other guardians of the world, to maintain righteousness, became par- 
tially incarnate as the son of Para^ara and SatyavatI, and divided the 
Veda into four parts. Selecting aggregates of Rich, Atharvan, Yajush, 
and Saman verses, and arranging them in sections {var^as), he formed 
four aanhitas (collections) of the hymns^ as gems [of the same description 
are gathered together in separate heaps]. Having summoned four dis- 
ciples, the wise lord gave to each of them one of these sanhitas. To 
Paila' he declared the first sanhita, called that of the Bahvrichas ; to 
Vaisampayana the assemblage of Yayush verses, called K^igada; to 
Jaimini the Chhandoga collection of Saman verses j and to his pupil, 
Sumantu, the Atharvangirasu" 

The Bhagavata Purana, however, i* not consistent in the account 
which it gives of the division of the Yedas. In a passage already 
quoted in the Pirst Volume of this work, p. 158, it speaks of that division 
as having been the work of the monarch Pururavas, and as having 
taken place in the beginning of the Treta age. From the importance 
of this text I will extract it here again at greater length. 

The celestial nymph TJrva^I, the Purana tells us, had been doomed, 
in consequence of a curse, to take up her abode upon earth. She there 

** Dvaparadau can only mean the " beginning of th'e Dvapara ; " but the scholiast 
undertakes by the following process of reasoning to show that it means the end of that 
yuga : Dvaparadau dvaparam adir yasya tad-antyamd^ii-lakshanasya kalasya \ tasmin 
dvaparante veda - vibhaga ' prasiddheh S'antanu-sama-kala - Vyasavatara-prasiddhes 
cha I vyasta vihhaktah \ "Dvaparadau means the period of which the dvapara was 
the beginning, i.e. the time distinguished as the concluding portion of that yuga ; 
since it is notorious that the Vedas were divided at the end of the Dvapara, and that 
the incarnation of Yyasa was contemporaneous with S'antanu. VyaataJi^vihhalctah^ 
divided." 

^ From this it appears that hitherto the accoont had not referred to the present 
manvantara. The scholiast remarks : Evam aamanyato veda-vibKaga^kramam uktva 
vaivawata-manvantare viseshaio nirupayitum aha \ ** Having thus [in the preceding 
verses] generally described the manner in which the Vedas are divided, [the author] 
now states [as follows], with the view of determining particularly [what was done] in 
the Yaivasvata manvantara." 
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fell in love with King Pururavas, the report of whose manly beauty 
had touched her heart, even before she had been banished from para- 
dise. After spending many happy days in the society of her lover, she 
forsook him in consequence of his having infringed one of the conditions 
of their cohabitation, and Pururavas was in consequence rendered very 
miserable. He at length, however, obtained a renewal of their inter- 
course, and she finally recommended him to worship the Gandharvas, 
who would then re-unite him with her indissolubly. 

The Purana then proceeds (ix. 14, 43 ff.) : 

Tasj/a aamstuvatas tmhfdh agnisthdllm dadur nfipa \ Urvaiim manya- 
tndnas tarn so ^hvdhyata cha/ran vane \ Sthdllm nyasya vane gatvd grihdn 
ddhydyato niii \ Tretdydm aampravriUdydm manast trayy avarttata | 
Sthdll'Sthdnam gato Hvattham iaml-garhham vilakshya sah \ Tena dve 
arani hritvd UrvaSl4oka-Mmyayd \ VrvaSlm mantrato dhydyann adhard- 
ranim uttardm \ Atmdnam uhhayor madhye yat tat prajananam prdbhih \ 
Tasya mrmathandj jdto jdtaveddh vibhdvasuh ( Tray yd cJtavidyayd rdjnd 
putratve kalpitas trivrit \ Tendyajata yajnekam Ihagavantam adhoksha- 
jam I Urvail'lokam anvichhan aarva-devamayam Harim \ JEkah eva purd 
vedah pranavah sarva-vdnmayah \ Devo ndrdyano ndnyah eko *gnir varnah 
eva cha \ Pururavasa evdslt trayl tretd-mukhe nripa \ Agnind prajayd 
rdjd lokam gdndha/rvam eyivdn \ 

** The Gandharvas, gratified by his praises, gave him a platter con- 
taining fire. This he [at first] supposed to be XJrva^i, but became 
aware [of his mistake], as he wandered in the wood. Having placed 
the platter in the forest, Pururavas went home; and as he was medi- 
tating in the night, after the Treta age had commenced, the triple Veda 
appeared before his mind." Returning to the spot where he had placed 
the platter, he beheld an aivattha tree springing out of a Saml tree, and 
formed from it two pieces of wood. Longing to attain the world where 
TJrvasi dwelt, he imagined to himself, according to the sacred text, 
ITrva^i as the lower and himself as the upper piece of wood, and the place 
of generation as situated between the two.*** Agni was produced from its 



*^ Karma-bodhakam veda-trayafh pradurabhut \ " The three Vedas, expounders of 
rites, were manifested to him,'* as the scholiast explains." 

^^ Allusion is here made to a part of the ceremonial for kindling a particular sacri- 
ficial fire ; one of the formulas employed at which, as given in the Vaj. Sanhita, 5, 2, 
is, **thou art XJrvasi" {Urvaiy a«), and another, **thou art Pururavas" {Fumravoh 



Digitized by 



Google 



OF THE VEDAS, HELD BY INDIAN AUTHOES. 47 

friction, and, according to the threefold science [Veda], was under his 
triple form, adopted by the king as his son. With this fire, seeking to 
attein the heaven of TJrvasi, he worshipped the divine Hari, the lord of 
sacrifice, Adhokshaja, formed of the substance of all the gods. There 
was formerly but one Veda, the sacred monosyllable om, the essence of 
all speech ; one god, Narayana ; one Agni, and [one] caste. From 
Pururavas came the triple Veda in the beginning of the Treta age. 
Through Agni, his son, the king attained the heaven of the Gan- 
dharvas.'' '^ 

On the close of this passage the commentator remarks : 
I^anv anddir veda-traya-hodhito hrdhmanddindm Indrddt/'aneka-deva- 
yajanena svarga-prdpti-hetuh karma-mdrgah Icatham sddir iva varnyate \ 
Tatrdha ^^ eha eva^* iti dvdhhydm \ Purd Icrita-yuge sa/rva-vdnmayah 
sarvdsdm vdchdm vija-hhutah pranavah eka eva vedah \ Devas clta Ndrd- 
yanah eka eva \ Agnis cha eka eva laukikah \ Varnai cha eka eva hamso 
ndma \ Veda-trayi tu Pururavasak sakdSdd dsU .... Ayam hhdvah \ 
krita-yuge sattva-pradhdndh prdyaiah sa/rve ^pi dhydna-nMthdk | rafak^ 
pradhdne tu Tretd-ytige vedddi-vihhdgena ka/rma-mdrgah prakafo hahhuva 
ity a/rthah \ 

" How is it that the eternal method of works, which is pointed out 
by the three Vedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken of 
[in the preceding verses] as if it had a beginning in time ? He [the 
author of the Purana] answers this in these two verses. Formerly, i.e, in 
the Krita age, there was only one Veda, the sacred monosyllable om, the 
essence of all words, i.e. that which is the seed of all words ; and there 
was only one god, IN'arayana ; only one fire, that for common uses ; and 

08%), the former denoting the lower {adhararani), and the latter the upper, piece of 
wood {uttararani), by the friction of which the fire was to be produced. See "Weber's 
Indische Studien, i. 197, and note; Roth's Illustrations of the Nirukta, p. 154; 
the S'atapatha Brahmana, iii. 4, 1, 22, and Katyayana*s S'rauta Sutras, v. 1, 28 ff. 
The commentator on the Vajanasaneyi Sanhita explains the formula Urvasy asi thus : 
YatKd Urvail Fururavo-nripasya hhogaya adhastat sete tadval tvam adho *vasthita 
*8i I ** As Urvas'l lies under King Pururaras for sexual connection, so thou art placed 
underneath." 

*3 This story is also told in a prose passage in the Vish. Pur. iv. 6. It is there 
stated that Pururaras divided fire, which was originally one, in a threefold manner 
(£ko *gntr adav ahhavad Ailena tu atra manvantare traita pravarttita). No mention, 
however, is there made of his having divided the Vedas, or partitioned society into 
castes. 
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only one caste, the Hansa. But the triple Veda came from Pururavas. 
. . , . The meaning is this : in the Kyita age the quality of goodness 
predominated in men, who were almost all absorbed in meditation. But 
in the Treta age^ when passion (rafas) prevailed, the method of works 
was manifested by the division of the Vedas." ^ 

This last quoted passage of the Bhagavata gives, as I have intimated, 
a different account of the division of the Vedas from that contained in 
the other two texts previously adduced from the same work, and in the 
citations from the Vishnu and Vajru Puranas. The one set of passages 
speak of the Veda as having been divided by Vyasa into four parts in the 
Dvapara age; while the text last cited speaks of the triple Veda as having 
originated with Pururavas in the Treta age ; and evidently belonged to 
a different tradition from the former three. The legend which speaks 
of three Vedas may possibly have a somewhat more ancient source than 
that which speaks of four, as it was not till a later date that the Atharva 
asserted its right to be ranked with the three others as a fourth Veda. 
The former tradition, however, would appear to have had its origin 
partly in etymological considerations. The word Treta, though designat- 
ing the second Yuga, means a triad, and seems to have been su^ested 
to the writer's mind by the triple fire mentioned in the legend. 

Mdhdhhdrata, — The following passage from the Mahabharata, Sianti- 
parvan (verses 13,088 ff.), agrees partially in tenor with the last 
passage from the Bhagavata, but is silent regarding Pururavas : 

Idam krita-yttgam ndma Icdlah Sreshfhah prcwarttitah \ Ahimydh 
ya^na-paiavo yuge ^smin na tad anyathd \ Chatmhpdt sakalo dharmo hha- 
vuhyaty atra vai surdh | Tatas Tretd-yuyam ndma trayi yatra hlMvish- 
yati I ProksMtdh yajna-paiavo hadham prdpsyanti vav mahhe ^^ \ Yatra 

** This legend is borrowed from the S'atapatha Brahmana, xi. 5, 1, Iff. (pp. 856- 
858 Weber's ed.), where the motive for its introduction is to describe the process by 
which fire was generated by Pururavas in obedience to the command of the Gan- 
dharvas, as the means of his admission into their paradise. See Professor Miiller's 
translation of this story in the Oxford Essays for 1856, pp. 62, 63, or the reprint in 
his Chips from a German "Workshop ; and the First Volume of this work, p. 226. 
The legend is foimded on the 95th hymn of the tenth book of the Rig-veda. 

** Manu (i. 85, 86) differs from this passage of the Mahabharata in making the 
Dvapara the age of sacrifice : An^e kritayuge dharmas Tretayam Dvapare pare \ Anye 
kaliyuge nrlnam yuga-hrasanurupatah \ Tapah param Kritayttge Tretayam jnanam 
uchyate | Dvapare yq/nam evakur ddnam ekam kalau yuge \ ^' Differeiit duties are 
practised by men in the Kfita age, and different duties in the Treta, Dvapan, and 
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pdcUd chaturtho vai dharmasya na hhmishyaU \ Tato mi dvdparam nama 
tniirah halo hhavishyati \ 

" This present Krita ago is the best of all the yugas ; in it it will be 
unlawful to slay any animals for sacrifice ; in this age righteousness shall 
consist of all its four portions and be entire. Then shall follow the 
Treta age, in which the triple Veda shall come into existence, and 
animals fit for sacrifice shall be slaughtered as oblations. In that age 
the fourth part of righteousness shall be wanting, l^ext shall succeed 
the Dvapara, a mixed period." 

The M. Bh. (S'antip. 13,475) relates that two Asuras, who beheld 
Brahma creating the Vedas, suddenly snatched them up and ran off. 
Brahma laments their loss, exclaiming : 

Vedo me pa/ramam chakshttr vedo me paramam halam | . . . . Veddn 
rite hi him hurydm lokdndfh srishtim uttamdm \ 

'* The Yeda is my principal eye ; the Yeda is my principal strength. 
.... What shall I do without the Vedas, the most excellent creation 
in the universe?" They were, however, recovered and restored to 
Brahma (verses 13,506 ff.). 

Vishnu Furdna. — The' following verse, Vish. Pur. iii. 2, 12, refers to 
the periodical disappearance of the Vedas : 

Chaturyiigdnte veddndfh jdyate hali-vvplavah \ prcwarttayanti tdn etya 
hhtwi saptarshayo divah \ 

" At the end of the four ages {yugas) the disappearance of the Vedas, 
incident to the Kali, takes place. The seven rishis come from heaven 
to earth, and again give them currency." (Compare M. Bh. S'antip. 
verse 7660, which will be quoted further on.) 

Sect. VI. — Accounts in the Vishnu and Vdyu Furdnas of the schisms 
between the adherents of the Yafur-veda, Vaiiampdyana and Ydjna- 
valkya ; hostility of the Atharvanas towards the other Vedas ; and of 
the Chhandogas towards the Rig-veda, 

The Vishnu Purana, iii. 5, 2 ff., gives the following legend regarding 

Kali ages, in proportion to the decline in those yngas. Devotion is said to be supreme 
in the Kyita, knowledge in the Treta, sacrifice in the Dvapara, and liberality alone in 
the Kali.'* See also Mahabharata, S'antiparvan, verse 8506, which agrees with Manu. 
See also the First Volume of this work, pp. 39 ff. 

4 
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the way in whicli the YajxusYeda oame to be dirided into two iehools, 
the black and the white : 

Tdjnavallcyas tu tasyObhai ^rahmardia-iuto ivija \ S'ishyt^ paramo- 
dharma-jno gwrvrVTiUi-para^ sadd \ 9uhir yo ^dya mahdmeru^ iomdje 
ndffamuhyati \ Tasya vai ta^a-rdtraiik tu hrahmo'hatyd hhavuhyoH \ 
Parvam eva muni^ganaii^ samayo ^hknt Irito dmja \ VaUan^dyana $ka9 
tn ta0i vyatikrdntavd^8 tadd j S^vairiyam hdlaha^ so Hka padd tpftsk* 
tarn aghdiayai \ S'tshydn dha m ^* hhoh iiihyd^ hrahma-hatydpdhafh vra- 
tarn I Charadhvam mat-krite sarve na vichdryyam idam tathd " | Athdha 
Ydjna/valhyoB toA *^ kim ebhir hJutgavan dvijaik | KleHtair aJpatejMir cha- 
ruhy$ *kam idam praiam '' | Taia^ krudiko guru^ prdha Ydjnavalkyam 
mahdmatih \ '* Mucky atdm yat tvayd ^dJ^tam maUo viprdimmanytJca \Nute' 
jaso vadasy etdn ya$ tvam hrdhmana-pungavdn \ Tena Hthye^a ndriko ^ati 
mamdjnd'hkanga'kdrtnd " | Ydjnavalkyoi ta/tal^prdka hkaktau tat te tnayo- 
ditam \ Mamdpy akm tvayd ^dklta^ yad mayd tad idoA dvija | Ity uktvd 
rudkirdktdni sarUpdM yqfUmshi sak | ChkardayUvd dadau tasmai ya^au 
eka weckkayd munik \ yaf^msky atka msriiktdni Tdjna/oalkyena vai dxija \ 
Jagrikm tittiribkntvd Taittirlyds tu te tatak \ Braknuhk^yd^vraiam 
oh&rnam gurund okoditaia tu yaik \ Ckarakddkvaryavas ie tu ekarandd 
munisattamdk \ Ydjnavalhyo^tka Maitreya prdndydma^ardyanak \ tmk- 
fdva prayafak silryam yajum^y ahkilaska^^ tatak | « • « « Ity warn- 
ddihkis tena stuyamanak stavaik ra/vik \ vdji-rupa^dkara^ prdka ^^vfiya- 
tdm " tti ** vdnckkitam " \ Ydjnavalkyaa tadd prdka pranipatya dwd- 
karam | yafumaki tdm m$ deki ydni santt na me gurau \ Iham Mo deh 
dau toimai yafuThski hkagavdn rmik \ aydtaydmthiai^ndni ydni vetti na 
tad-guruk \ Yqfumki yair adkitdni tdni viprair dvijoitama J vdJinoB te 
eamdkkydtdk suryo ^hak so ^Ika/vad yatak \ 

** Yajnavalkya, eon of Brahmarata, was his [Vai^an^ayana's] dis- 
ciple, eminently versed in duty, and always attentive to his teacher. An 
agreement had formerly been made by the Munis that any one of their 
number who should fail to attend at an assembly on Mount Mem ou 
a certain day should incur the guilt of Brahmanicide during a period 
of seven nights. Vaiilampayana was the only person who infringed 
this agreement, and he in consequence occasioned the death of his 
sister's child by touching it with his foot. He then desired all hiB 
disciples to perform on his behalf an expiation which should take away 
his guilt, and forbade any hesitation. Xajnavalkya then said to hinit 
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* Reverend «r, what is the necessity for these faint and feeble Brah- 
mins? I will perfonn the expiation/ The wise teacher, incensed, 
T^Ked to Yajnavalkya, * Contemner of Brahmans, giro np aU that thou 
hast learnt from me ; I have no need of a disobedient disciple, who, 
like Ihee, stigmatizes these eminent Brahmans as feeble.' Yajnavalkya 
rejoined, * It was from devotion [to Ihee] that I said what I did ; bnt 
I, too, have done with thee : here is all that I have learnt from thee.' 
Having spoken, he vomited forth the identical Yajush texts tainted 
with Uood, and giving them to his master, he departed at his wiU. 
[The other pupils] having then become transformed into partridges 
{Uftirt), picked up the Yajush texts, which were given up by Yajna- 
valkya, and were thence called Taittii^yas. And those who by their 
teacher's command had performed the expiation for Brahmanicide, 
were from this performance {eharana) called Gbarakgdhvaryus. Yajna- 
valkya then, who was habituated to the exercise of suppressing his 
breath, devoutly hymned the sun, desiring to obtain Yajush texts .... 
[I pass over the hymn.] Thus celebrated with these and other praises, 
tike sun assumed the form of a horse, and said, * Ask whatever boon 
thcu desirest.' Yajnavalkya then, bowing down before the lord of 
day, replied, ' Give me such Yajush texts as my teacher does not pos- 
sess.' Thus supplicated, the sun gave him the Yajush texts called 
Ay&tay§ma, which were not known to his master. Those by whom 
these texts were studied were called Vajins, because the sun (when he 
gave them) assumed the shape of a horse {vajm).** 

I quote also the parallel text from the Yayu Purina, as it exhibits 
some slight variations from the preceding (Aufr. Cat. p. 65) : 

K&ryam dsld rishlndih cha kinchtd hrdhmana-aattamdh \ Meru-prtsh- 
fha^ samdaddya tais tadd " ^stv *' iti mantritam \ Yo no *tra saptch 
rdtrena ndgachhed dvija-sattamdh \ sa kurydd hrahma-hadht/dM vai 
Bamayo nah prahlrttitah \ Tatas te BO-gandh sarve VaUampdyancHjarji- 
idh I Frayayuh saptardtrena yatra aandhih hrito ^hhavat \ Brdhmand- 
ndfh iu vachandd hrahma-ladhyafh chakdra sah \ S'iahydn atha samdniya 
€a VaiSampdyano *hravU \ ** Brahma-hadhydfk charadJwafh vai mat-krtte 
dvijah'Sattamdh \ sarve yuyam sarndgamya hrUta me tad-hitafh vachah " | 
Ydjnavalkyah uvdcha \ Aham eva cha/rishydmi tishthantu munayas tv ime \ 
hdlam ehotthdpayishydmi tapasd svena hhdvitah \ Evam uktas tatak krud^ 
dho Ydfnavalkyam athdhravU | uvdcha *^yat tvayd^dhltafhsarvam praty-. 
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arpayasva me '* | Evam uktah sarupdni yajurhahi jpradadau guroh \ rth 
dhirena tathd ^htdni chharditvd hrahm(hviUamah \ Tatah sa dhydnam 
dsthdya suryam drddhayad dvijah \ **8ilrya hrahma yad uchchhinnam 
kham gatvd pratitishthatt" \ Tato ydni gatdny Urddham yajufhshy 
dditya-mandalam \ Tdm tasmai dadau tushfah sUryo vat Brdhmardtaye | 
Aiva-rupaS cha mdrttando Ydjnmalkydya dhimate \ Tajumshy adhiyaU 
ydni hrdhmandh yena kenachit {yani kdnichit ?) ( aSva-rupdni {-rupena ?) 
dattdni tatas te Vdjino ^hhavan ** | Irahma-hatyd tu yaii chlrnd cha/randt 
charakdk smritdh \ VaUanvpdyanorUshyds te cha/rakdh samuddhritdh \ 

'^ The risMs having a certain occasion, met on the summit of Mount 
Meru, when, after consultation, they resolved and agreed together that 
any one of their number who should fail to attend there for seven 
nights should become involved in the guilt of brahmanicide. They all in 
consequence resorted to the appointed place for seven nights along with 
their attendants. Yai^ampayana alone was absent, and he, according to 
the word of the Brahmans, committed brahmanicide. He then as- 
sembled his disciples, and desired them to perform, on his behalf, an 
expiation for his offence, and to meet and tell him what was salutary 
for the purpose. Tajnavalkya then said, ' I myself will perform •the 
penance ; let all these munis refrain : inspired by my own austere- 
fervour I shall raise up the boy (whom thou hast slain).' Incensed at 
this speech of Tajnavalkya [Vai^ampayana] said to him, ' Restore all 
that thou hast learned (from me).' Thus addressed, the sage, deeply 
versed in sacred lore, vomited forth the identical Tajush texts stained 
with blood, and delivered them to his teacher. Plunged in meditation, 
the Brahman (Tajnavalkya) then adored the sun, saying, * Sun, every 
sacred text which disappears [from the earth] goes to the sky, and 
there abides.' The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Tajnavalkya, son of Brahmarata, alJL the Tajush 
texts which had ascended to the solar region. As all the Tajush texts 
which these Brahmans study were given by him in the form of a horse, 
they in consequence became Yajins. And the disciples of Vai^am- 
payana, by whom the expiatory rite was accomplished, were called 
tjharakasy from its accomplishment {oharana)^^" 

M I am indebted to Dr. Hall for commimicating to me the various readings of this 
Terse in the India Office Library MSS., but some parts of it seem to be corrupt, 
w In a note to p. 461 (4to. ed.) of his Translation of the Tishnu Purana, Prof. "Wilson 
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It is sufficiently evident from the preceding legend that the adherents 
of the two different divisions of the Tajurv^a (the Taittiilya or black, 
and the Yajasaneyi or white), must in ancient times have regarded each 
other with feelings of the greatest hostility — ^feelings akin to those with 
which the followers of the rival deities, Yishnu and S^iva, look upon 
each other in modem days. On this subject I translate a passage from 
Professor Weber's History of Indian Literature, p. 84 : 

"Whilst the theologicans of the Eich are called Bahvyichas, and 
those of the Saman Chhandogas, the old name for the divines of the 
Yajush is Adhvaryu : and these ancient appellations are to be found in 
the Sanhita of the Black Yajush (the Taittiriya), and in the Brahmana 
of the White Yajush (the S^atapatha Brahmana). The latter work ap- 
plies the term Adhvaryus to its own adherents, whilst their opponents 
are denominated Charakadhvaryus, and are the objects of censure. This 
hostility is also exhibited in a passage of the Sanhita of the White 
Yajush, where the Charakacharya, as one of the human sacrifices to be 
offered at the Purushamedha, is devoted to Dushkrita or Sin.'* '^ 

In his Indische Studien (iii. 454) Professor Weber specifies the fol- 
lowing passages in the S'atapatha Brahmana as those in which the Cha- 
rakas, or Charakadhvaryus are censured, viz. iii. 8, 2, 24; iv. 1, 2, 19 ; 
iv. 2, 3, 15 ; iv. 2, 4, 1 ; vi. 2, 2, 1, 10; viii. 1, 3, 7 ; viii. 7, 1, 14, 24. 
Of these I quote one specimen (iv. 1, 2, 19) : 

mentionB the following legend iUustrative of the effects of this schism. " The Vayu 
and Matsya relate, rather obscurely, a dispute between Janamejaya and Vais'ampayana, 
in consequence of the former's patronage of the Brahmans of the Yajasaneyi branch 
of the Yajur-Tcda, in opposition to the latter, who was the author of the Black or 
original Yajush. Janamejaya twice performed the AsVamedha according to the Yaja- 
saneyi ritual, and established the Trisarri, or use of certain texts by As'maka and 
others, by the Brahmans of Anga, and by those of the middle country. He perished^ 
however, in consequence, being cursed by Yais'ampayana. Before their disagreement, 
Yais'ampayana related the Mahabharata to Janamejaya." 

68 Yajasaneyi Sanhita, m. 18 (p. 846 of Weber's ed.) : Dushkritaya chardka- 
eharyyam \ (charakanam gurum — Scholiast). Prof. MuUer also says (Anc. Sansk. 
lit. p. 350), "This name Charaka is used in one of the Khilas (the passage just 
quoted) of the Yajasaneyi Sanhita as a term of reproach. In the 30th Adhyaya a 
list of people is given who are to be sacrificed at the Purushamedha, and among them 
we find the Charakacharya as the proper victim to be offered to Dushkfita or Sin. 
This passage, together with similar hostile expressions in the S'atapatha Brahmana, 
were evidently dictated by a feeling of animosity against the ancient schools of the 
Adhvaryus, whose sacred texts we possess in the Taittiriya-veda, and from whom 
Yajnavalkya seceded in order to become himself the founder of the new Charanas of 
the Yajasaneyins." 
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Tdh If ha Charatdf^ ndnd eva manir&hk^d^^ juhMdi '^praa^ddnOu mi 
My a etau \ nOnd-^ffrjfau profloddnau kurma^* iti fodanta^ \ Ttdu tathd 
na kuryat | mohayanti ha U yt^jamSnasya pr&ftoddnau \ api id ifoi eriam 
tUshnlm juhuydi | 

''These the Charakas offer respectiyely irith two mantra^i sdyiitg 
thus : ' These are his two breathings,' and ' we thus make these two 
breathings endowed with their respective powers.' But let no one 
adopt this procedure, for they confound the breathings of the wor- 
shipper. Wherefore let this libation be offered in silence." 

But these sectarian jealousies were not confined to the different 
schools of the Yajur-veda ; the adherents of the Atharra^yeda seem to 
have evinced a similar spirit of hostility towards the followers of the 
other Yedas. On this subject Professor Weber remarks as follows in 
his Indische Studien, i. 296 : '' A good deal of animosity is generally 
displayed in most of the writings connected with the Atharvan towards 
the other three Yedas ; but the strongest expression is given to this 
feeling in the first of the AtharvaPari^shtas (Chambers ColL No. 112)." 

He then proceeds to quote the following passage from that work : 

Bahvfieho hanti vai rdshtram adhvaryur ndSayet mtdn \ Chhandoyo 
dhanam ndiayet tasmdd Atharvano yuruh \ Ajndn&d vd pramdddd vd 
yasya sydd hahvricho gwruh \ deia-rdshfra^purdmdtya-ndSas toiya na 
samiayah \ yadi vd ^ dhoa/ryavafk rdjd niyundkti purohitam \ iatirena 
hadhyate hshipram parikshtndrtha-vdhana^ \ yathavca pangwr adhodnam 
apakshl chdnda-hhojanam {chdnda-jo nabhah?)^ \ &vam chhandoya^y^rund 
rdjd vriddhi^ na gachhati \ purodhdjalado yasya maudo vd sydt kathan- 
chana \ ahddd daiahhyo mdselhyo rdshira-hhramia/fh sa gachhati \ 

"A Bahvficha (Eig-veda priest) wiU destroy a kingdom; an Adh- 
varyu (Tajur-veda priest) will destroy offspring; and a Chhandoga 
(Sama-veda priest) will destroy wealth ; — Whence an Atharva^a priest 
is the [proper] spiritual adviser. (The king) who, through ignorance or 
mistake, takes a Bahvricha priest for his guide will, without doubt, lose 
his country, kingdom, cities, and ministers. Or if a king appoints an 
Adhvaryu priest to be his domestic chaplain, he forfeits his wealth and 
his chariots, and is speedily slain by the sword. As a lame man makes 
no progress on a road, and an egg-bom creature which is without wings 

M For the ingenious conjectural emendation in brackets, I am indebted to Professor 
Aufrecht. I adopt it in my translation. 
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oannot soar iato tiie skj, bq no king prospers who hat a Chhandoga for 
his teacher. He who has a Jalada or a 11 anda ht his priest, loses his 
kingdom after a year or ten months*" 

'^Thns^" coatinnes Ftofessor Weber^ ** the author of the Fari^ishtft 
attacks the adherents of certain S^akhas of the Atharva^veda itself for 
ench are the Jaladas and the Maudas, and admits only a Bhargava, a 
Paippalada, or a S'aunaka to be a propedy qualified teacher. Heforther 
declares that the Atharva-veda is intended only tot the highest order of 
priest, the l»ahman, not fbr the three other inferior sorts." 

The following passage is then quoted : 

Mharvd irijate ghoram adhhutafh iamayet Uthd \ atharvii rahhaU 
y0jnan% pafnasya patir Angirdh \ Dwydniariksha-hhaumdndm utpdtAn&m 
anekadha \ iamayita hrahma-vedihjnas tatmai daJuhinato Bhriguh \ 
Brahma iamayed nddkvaryttr na Mandoyo na hoJwrichah \ rahhaifm 
rakihaU hrahma hrahmd tasmdd atharva-vit \ 

** The Atharva priest creates horrors, and he also allajrs alarming 
occurrences ; he protects the sacrifice, of which Angiras is the lord. 
He who is skilled in the Brahma-yeda (the Atharva) can aUay manifold 
portents, celestial, aerial, and terrestial ; wherefore the Bhf igu [is to 
be placed] on the right hand. It is the brahman, and not the adh- 
varyu, the chhandoga, or the bahvpcha, who can allay [portents] ; the 
brahman wards off Rakshases, wherefore the brahman is he who knows 
the Atharvan." 

I subjoin another extract ^m Professor Weber's Indische Stadien, 
i. 68 ff.^ which illustrates the relation of the Sftma-veda to the Eig- 
Teda,^ as well as the mutual hostility of the different schools : ^* To 
understand the relation of the S&ma-yeda to the Eig^veda, we have 
only to form to ourselves a clear and distinct idea of the manner in 
which these hymns in general arose, how tiiey were then carried to a 
distance by those tribes which emigrated onward, and how tiiey were 
by them regarded as sacred, whilst in their original home, they were 
either — as living in the immediate consciousness of the people— ^sub- 
jected to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became for- 
gotten. It is a foreign country which first surrounds familiar things 
with a sacred charm; emigrants continue to occupy their andent men- 
^ See the Second Ydiune of tikis work, pp. 202 f. 
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tal position, preserving what is old with painful exactness, while at 
home life opens out for itself new paths. New emigrants follow those 
who had first left their home, and unite with those who are already 
settlers in a new country. And now the old and the new hymns and 
usages are fiised into one mass, and are faithfully, but uncritically, 
learned and imbibed by travelling pupils from different masters; — 
several stories in the Brihad Aranyaka are especially instructive on 
this point, see Ind. Stud. p. 83 ; — so that a varied intermixture arises. 
Others again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what is distinct ; and 
in this way theological intolerance springs up; without which the 
rigid formation of a text or a canon is impossible. The influence of 
courts on this process is not to be overlooked ; as, for example, in the 
case of Janaka, King of Yideha, who in Yajnavalkya had found his 
Homer. Anything approaching to a clear insight into the reciprocal 
relations of the different schools will in vain be sought either from the 
Puranas or the Charanavyuha, and can only be attained by comparing 
the teachers named in the different Brahmanas and Sutras, partly with 
each other and partly with the text of Panini and the ganapa^ha and 
commentary connected therewith (for the correction of which a thorough 
examination of Patanjali would offer the only sufficient guarantee). 
Por the rest, the relation between the S.V. and the R.V. is in a certain 
degree analogous to that between the "White and the Black Taj ush; 
and, as in the Brahmana of the former (the S'atapatha Brahmana), we 
often find those teachers who are the representatives of the latter, men- 
tioned with contempt, it cannot surprise us, if in the Brahmana of the 
Sama-veda, the Paingins and Kaushitakins are similarly treated." 

It is sufficiently manifest from the preceding passages of the Puranas 
concerning the division and different Sakhas of the Yedas, that the 
traditions which they embody contain no information in regard to the 
composition of the hymns, and nothing tangible or authentic regarding 
the manner in which they were preserved, collected, or arranged. In fact, 
I have not adduced these passages for the purpose of elucidating those 
points, but to show the legendary character of the narratives, and their 
discrepancies in matters of detail. Por an account of the S'akhas of the 
Yedas, the ancient schools of the Brahmans, and other matters of a 
similar nature, I must refer to the excellent work of Professor MiiUer, 
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the "History of Ancient Sanskrit Literature," pp. 119-132 and 364- 
888 and elsewhere. 



Sect. YII. — Reaaoninga of the Commentators on the Vedas, in support 
of the authority of the Vedas, 

I proceed now to adduce some extracts from the works of the more 
systematic authors who have treated of the origin and authority of the 
Vedas, I mean the commentators on these books themselves, and the 
authors and expositors of the aphorisms of several of the schools of 
Hindu philosophy.*'' Whatever w0 may think of the premises from 
which these writers set out, or of the conclusions at which they arrive, 

«* Although the authors of the different schools of Hindu philosophy (as we shall 
see) expressly defend (on grounds which vary according to the principles of the several 
systems) the authority of the Vedas, they do not consider themselves as at all bound to 
assert that the different portions of those works are all of equal value : nor do they 
treat their sacred scriptures as the exclusive sources out of which their own theology 
or philosophy are to be evolved. On the relation of Indian thinkers generally to the 
Vedas, I quote some remarks from an article of my own in the Journal of the Eoyal 
Asiatic Society for 1862, pp. 310 f. : "It is evident from some of the hymns of the 
Veda (see Miiller's Hist, of Anc. Sansk. Lit. p. 556 ff.) that theological speculation has 

been practised in India from a very early period As, therefore, the religious 

or mythological systems of India became developed, it was to be expected that they 
should exhibit numerous variations springing out of the particular genius of different 
writers ; and more especially that, whenever the speculative element predominated in 
any author, he should give utterance to ideas on the origin of the world, and the 
nature and action of the Deity or deities, more or less opposed to those commonly 
received. In the stage here supposed, a fixed and authoritative system of belief or 
institutions had not yet been constructed, but was only in process of construction, and 
therefore considerable liberty of individual thought, expression, and action would be 
allowed ; as is, indeed, also shown by the existence of different schools of Brahmans, 
not merely attached to one or other of the particular Vedas, but even restricting their 
allegiance to some particular recension of one of the Vedas. Even after the Brahmanical 
system had been more firmly established, and its details more minutely prescribed, it 
is clear that the same strictness was not extended to speculation, but that if a Brahman 
was only an observer of the established ceremonial, and an assertor of the privileges 
of his own order, he might entertain and even profess almost any philosophical opinion 
which he pleased (Colebrooke, Misc. Ess. i. 379 ; MuUer, Anc. Sansk. Lit. 79). In 
this way the tradition of free thought was preserved, and speculative principles of 
every character continued to be maintained and taught without hindrance or scandal. 
Meanwhile the authority of the Vedas had come to be generally regarded as para- 
mount and divine, but so long as this authority was nominally acknowledged, inde- 
pendent thinkers were permitted to propound a variety of speculative principles, at 
variance with their general tenor, though perhaps not inconsistent with some isolated 
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v& eaimot ML to be stnick with the eontrftst wbidi their speetdatiom 
exhibit to the loose and mystical ideas of the Pnranas and TTpanishads, 
or to admire the acuteness of l^eir reasoning, the logical precision with 
which their arguments are presented, and the occasional livelinesa and 
ingenuity of their iUustrationB. 

I. — ^The first passage which I shall adduce is from Sayana's intro- 
duction to his commentary on the Eig-veda, the Yedarthaprakasa, 
pp. 3 ff. (Sayana, as we have seen in the Second Volume of this work, 
p. 172, lived in the 14th century, a.d.) : 

^anu Veda^ eva tdvad ndsti | kutas tad-avdntarihvtieshah figvedah | 
Tathd hi \ ko ^yam vedo ndma | na hi tatra lakshanam pramdna^k vd ^sti \ 
naoha tad^uhhaychvyatirekefia kinehid vastu prasidhyati | Ifakshana-pra- 
mdndhhydm hi vastu-siddhir iti nydya-viddm matam \ *^ Fratyakshdnt^ 
mdndyameahu pramdnO'ViSesheihv antimo Vedah iti tallakshancm^* iti chet \ 
na I ManV'ddi-Bmfitisho ativydpteh \ Samaya-ialena satnyak parokshd- 
nuhhava-sddhanam ity etasya dgama-lakihatimya taw api tadhhdvdt | 
^* apauruiheyatve »ati iti piSeshandd adoehah** iti ehet \ na \ Vedasydpi 
parameharo'nirmitatvenapaurusheyatvdt \ '^ S^arira-dhdri'jiva-nirmitai- 
vdhhdvdd apaurusheyatvatn^^ iti chet I [m] \ ^^ Saha^rorilrahd pwrwha^^^ 
ityddi-h'Utibhir iSvaraeydpi iarlrit^dt \ ^^ Karma- phah-mpa-ia/rlra- 
dhdri'jlva-nirmitatvdhhdva'fndtrena apaurusheyatvam vivakshitam" iti 
chet I na \ Jlva-viSeshair Agni- Vdyv-Adityair veddndm utpdditatvdt \ 
^^Rigvedah eva Agner ajdyata Yafurvedo Vdyo^ Sdmavedah Aditydd*^ iti 
iruter tivarasya agny-ddi-prerakatvena nirmdtritvafh drashtavyam | 
'^ mantra-hrdhmaiidtmaka]^ iahda-rdsir veda^^' iti chet \ na \ Idrih 
tnantrah \ idriiam hrdhmanam ity anayor adydpi anirnitatvdt \ Tasmdd 
ndsti kinehid vedasya lakshanam \ Ndpi tat-sadhhdve pramdfiam paiyd- 
ma^ I ^' ^ J^igvedaih hhagavo ^dhyemi Yajurvedam 8dmavedam Atharvanam 
chaturtham ' ityddi vdkyam pramdnaih '^ iti chet \ na \ tasydpi vdkyaeya 
veddntahpdtitvena dtmdirayatva -prasangdt \ Na khalu nipu^o 'pi wO* 
skandham drodhu^ prahhaved iti | '^ ' Veda^^ eva dvijdtlndm nihireyasa^ 
karah parah ' iti ddi emriti'Vdkyafh pramdnam " iti chet \ na \ tasydpy 
ukta-Sruti-mulatvena nirdkfitatvdt \ pratyahhddikafk iankitum apy ayo- 

portions of their contents. It was only when the authority of the sacred books was 
not merely tacitly set aside or undermined, but openly discarded and denied, and the 
institutions founded on them were abandoned and assailed by the Buddhists, that the 
orthodox party took the alarm.'' 
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iipddd^ad hhranta \ Toim&l Wsshofia-pramdna^ahitaiya 9$da8^a Mi- 
ihav^ na angiJeartMn iakyaU Hi p^rvthpdlulm^ \ 

Atra uekyaU \ manira-hrdhmandtmukam td^ai aimhtafk Uhhanam \ 
ata 9va AjMsiamio ffqfna-parihhdshdydm wdha ^^ mantru-lr&hmanmfor 
vsda-^ndmadh^yam " Hi \ tayos tu rHjMm uparishfhdd mrn$BhyaU \ apau* 
rtuheyihvaJcyatvam Ui idam api yadriiam asmdhMr ^Ufoihhitaih t&drUam 
uttaratra ^aihtihhavishi/aH \ pramdn&ny api yathoU&ni Sruti-smriti^ 
hka-prasiddhi-rupdni veda-sadhhdve drashfavifdni \ Yathd ghafa-patddi^ 
dravydndm tva-prakdiatvdhhd/ce *pi anfya-chandrddindM »0a*prakdSaipam 
avirudham taihd manmhyddlnd^^ wa^kandhdrohdgamhfuwe ^py akunthita^ 
iakter vedasya itaro'-iHuttt-pratipddaJliatva-vat svihpratipddaiatvam apy 
astu I Ata eva Mmpraddya^ido ^kimfhitdiih Saktim vedasya darSayanti 
^* ehodand hi hhutam bhavishyantaih sukshmam vymaUtafk viprakrishtam 
Hy evanfdtiyam ariham iahnoty avayamayUum '' Hi \ Tathd sati veda* 
fnHldydfk smriie^ tad^haya-muldydh lohhprasidihei eha prdrndnya^ 
durvdratn \ Tasmdl lakshana^amdna-^iddho vedo na kmdpi ehdrvdhddind 
'podhu^ SakyaU ifi sthitam \ 

Nam astu ndma Fhddkhyah laSohit paddrthah \ tathdpi ndiou vyd- 
ihydnam arhati apramdnatvena anupayuktatvdt \ Na hi Vedah pramdna^ 
tahlakshanasya tatra duhaampddatvdt \ tathd hi *' $amyay anubhava-sd' 
dhanafh pr<imdnam " iti kechil lahhanam dhuh \ apare tu ^* anadhiyatdr- 
tha^antfi pramdnam*^ ity dchakshate \ na chaitad ubhayam vede iambha^ 
vati I mantra-'hrdhmandtmaho hi vedah | tatra mantrd^keehidahodhakdh \ 
** amyak ad te Indra riahfir " (R.V. i. 169, 3) ity $ko mantrah \ **Yd- 
driSmin dhdyi tarn apaayayd vidad^^ (R.Y. v. 44, 8) ity anyah \ ^^S'rifiyd 
ivajarhhan turpharltii^^ (R.y.x. 106, 6) ity aparah \ ^^Apdnta-manym 
tfipala-prahharmd ** (R.Y. x. 89, 5) ity-ddayah uddhdrydh \ na hy etadr 
numtraih kaSchid apy artho *vahudhyate \ ete$hv amthha/vo &oa yadd ndsti 
tadd tat'samyaktvam tadlya^sddhanatva^ cha durdpetam \ ^'Adhah wid 
&3iid '* (R.y* X, 129, 5) iti mantrasya hodhakatve *pi *' sthdnur vd purmho 
vd'^ ityddi'-vdlfya^vat Mndiydhdrtha-hodhakati^dd ndsti prdmdnyam \ 
^' Oshadhe trdyasva anam^^ (Taitt. Sanh. i. 2, 1, 1) iti mantro darhho' 
vishayah \ **8vadhite md enaih hifksir " (Taitt. Sanh. i. 2, 1, 1) iti kshura^ 
vishayah \ **8rinota grdvdnah " iti pdshdna^ishayah \ Meshv aehetand- 
ndih da/rlha-hhv/ra^dshdfidndm chetana-vat aambodhanam Sruyate | tato 
" dvau chandramaadv " iti vdkya-vad vipantdrtha-hodhakatvdd aprdmdn-. 
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yam \ ^^Ehah eva Rud/ro na dvitiyo 'vatasthe " | '^ sahatr&ni sahasraio ye 
Eudrdh adhi hhumydm*^^ tty anayos tu tnanirayor ^^ ydvajjlvam ahem 
maunV^ ity vdkya-vad vydyhdta-hodhakatvdd aj^dmdnyam \ *^Apah un- 
dantu** (Taitt. Sanh. i. 2, 1, 1) itt mantro yajamdnasya hhaura-kdh 
jahna SiraSah kledanam Irute \ ''S'ubhike iirah droha iohhayantl muhham 
mama^^ itt mantro vivdha-kdle manyaldeharandrtJiam push^a-nirmitdydh 
Suhhikdydh vara-hadhvoh Stra$y avasthdnam hrUte \ tayoS eha mantrayor 
loka'prasiddhdrthdnu/odditvdd anadhigatdrtha-gantritvam ndsti \ tasmdd 
mantra-lhago na pramdnam \ 

Atra why ate \ '^Amyay^^'ddi-mantrdndm artho Tdskena nirukta- 
granthe *vahodhttah \ tat-partchaya-rahttdndm anavdbodho na mantrdndrh 
dosham dvahati \ Ata eva atra loha-nydyam uddharanti '' na esha athdnor 
aparddho yad enam andho napaiyati \ puruahdparddho sambhavati*^ iti \ 
" Adhah md dsid " iti mantraS cha na sandeha-prabodhandya pravfittah 
kimtarhi jagat-kdranasya pa/ra-vastuno HigambMratvatn niSehetum eva 
pravrittah \ tad-artham eva hi guru-idstra'Sampraddya^ahitair durho- 
dhyatvam ** adhah md " ity anayd vacho-hhangyd upanyaayati \ 8a eva 
alhiprdyah uparitaneshu ^*ko addhd veda^* (K.Y. x. 129, 6) ity ddi- 
mantreshu spashtikritah \ " Oshadhy^'-ddi mantresho api chetandh eva 
tat'tdd-ahhimdni-devatds tena tena ndmnd samhodhyante \ tdS cha devatdhk 
hhagavatd JBddardyanena ^* ahhimdni-vyapadeias tu " iti sUtre sutritdh \ 
Ekasydpi Rudraaya sva-mahimnd sahasra-murtti-avlkdrdd ndsti paras- 
param vydghdtah \ Jalddi-dravyena iirah-kledandder lokorsiddhatve ^pi 
tad-ahhimdni-devatdnugrahasya aprasiddhatvdt tadrvishayatvena ajndtdr- 
tha-jndpakatvam \ tato lakshana-sadhhdvdd asti mantra -hhdgasy a pra- 
mdnyam \ 

" But, some will say, there is no such thing as a Yeda ; how, then, 
can there he a Rig-veda, forming a particular part of it ? Por what is 
this Yeda ? It has no characteristic sign or evidence ; and without 
these two conditions, nothing can be proved to exist. Por logicians 
hold that ' a thing is established by characteristic signs and by proof.' 
If you answer that * of the three kinds of proof, perception, inference, 
and scripture, the Yeda is the last, and that this is its sign ; ' then the 
objectors rejoin that this is not true, for this sign extends too far, and 
includes also Manu's and the other Smritis ; since there exists in them 

^ The Yajasaneyi Sanhita, xyi. 53, has, asankhyata sahasrani ye Rudrdli adhi 
bhumyam \ 
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also this characteristic of Scripture, viz. that in virtue of common con- 
sent it is a perfect instrument for the discovery of what is invisible.' 
If you proceed, * the Yeda is faultless, in consequence of its charac- 
teristic that it has no person {purusha) for its author ; ' ^ they again 
reply, ' Not so ; for as the Yeda likewise was formed by ParameiSvara 
(God), it had a person {jpurtMha) for its author.' If you rejoin, * It had 
no person (jpuruahd) for its author, for it was not made by any embodied 
living being ; ' [they refuse •* to admit this] on the ground that, accord- 
ing to such Yedic texts as 'Purusha has a thousand heads,' it is clear 
that Ii^vara (God) also has a body. If you urge that apaurrisheyatva 
('the having had no personal author') means that it was not composed 
by a living being endowed with a body which was the result of works ; 
— the opponent denies this also, inasmuch as the Yedas were created 
by particular living beings — ^Agni (fire), Yayu (wind), and Aditya (the 
Sim) ; for from the text * the Eig-veda sprang from Agni, the Yajur- 
veda from Yayu, and the Sama-veda from Surya,' etc., it will be seen 
that iiSvara was the maker, by inciting Agni and the others. If you 
next say that the Yeda is a collection of words in the form of Mantras 
and Brahmanas, the objectors rejoin, * Not so, for it has never yet been 
defined that a Mantra is so aud so, and a Brahmana so and so.' There 
exists, therefore, no characteristic mark of a Yeda. Nor do we see any 
proof that a Yeda exists. If you say that the text, * I peruse, reverend 
sir, the Eig-veda, the Tajur-veda, the Sama-veda, and the Atharvana 
as the fourth,' is a proof, the antagonist answers, * No, for as that text 
is part of the Yeda, the latter would be open to the objection of depending 
upon itself ; for no one, be he ever so clever, can mount upon his own 
shoulders.' If you again urge that such texts of the Sm^riti as this, 
* It is the Yeda alone which is the source of blessedness to twice-born 
men, and transcendent,' are proofs, the objector rejoins,' * Not so ; since 
these too must be rejected, as being founded on the same Yeda.' The 

^ Or, the meaning of this may be, '* If you urge that, as the Yeda has no personal 
author, there is — in consequence of this peculiar characteristic— no flaw (in the pro- 
posed definition), etc." 

•* I have translated this, as if it there had been (which there is not) a negative 
particle na in the printed text, after the iti chet^ as this seems to me to be necessary 
to the sense. I understand from Prof. MUller that the negative particle is found in 
some of the MSS. [I am, however, informed by Prof. Goldstiicker that na is often 
omitted, though understood, after iti ehet,"] 



Digitized by 



Google 



63 OPISriONS BBGAEDINQ THE OBICHN, ETG^ 

eyideaee of the fonaes and ether ordinary aoorceB of knowledge ought 
not OTen to bo doubted.'^ And common r^ort in nferenee to the 
Yeda, though nmYersal, 10 erroneous, like anch phraaea aa ' the bine 
Ajt^ etc. 'Wheartfore, at the Yeda is destitute of characteiistie sign 
aad prooi^ its exiatcaioe caanot be admitted. Bnch is the first aide of 
the qnestion. 

** To this we reply: The definition of ihe Yed6^ aa a work oompoaed 
of Mantra and Brahmam, is xmobjectioiiablB. Hence Apastamba says 
in the Yajnaparibhashi^ ' the name of Mantra and Brihmana is Yeda.' 
The nature of these two things will be settled hereafter.^ The sense 
we attadi to the expression ^ consisting of sentences which had no per- 
sonal author ' will also be declared fartiier on. Let the proofii which have 
been specified of the existence of the Yeda, tiz. the Yeda (itself), the 
Smpti, and common notoriety, be duly weighed. Although jars, clotli, 
and other such [dark] objects have no inherent property of making them- 
selves visible, it is no absurdity to speak of the sun, moon, and other 
luminous bodies, as shining by their own light. Just in the same way, 
though it is impossible for men or any other beings to mount on thrown 
shoulders, let the Yeda through the keenness of its power be held to have 
the power of proving itself as it has oi proving other things.*"^ Hence 
taraditaonists set forth this penetrating force of the Yeda; thus, ' Smp- 
ture is able to make known the past, the future, the minute, the distant, 
the remote.' fiueh being the case, the authority of the Smriti, which 
is based on the Yeda, and that of common notoriety, which is based on 
both, is irresistible. Wherefore it stands fast that the Yeda, which is 



^ The drift of this sentence does not seem to me clear. From what immediately 
follows it would rather appear that the eyidence of the senses may he douhted. Can 
the passage be corrupt ? 

w See the First Volume of this work, pp. 2 flf. and the Second Volume, p. 172. 

^ The same thing had been said before by S'ankSra Acharyya (who lived at the 
end of the 8th or beginning of the 9th century, a.d. See Colebrooke's Misc. Essays, 
i. 332), in his commentary on the Brahma Satras, ii. 1, 1 : Vtdoiytt hi nirapeiaham 
tmrthe pramanyam raver iva rupa-'Vuhape \ purusha-^acbatam tu muldntarapekaham 
svdrthe pramanyam vahtri-amriti-vyavahitam cha Hi viprakarshah \ ** For the Veda 
has an independent authority in respect of its own sense, as the smi has of manifesting 
forms. The words of men on the other hand, have, as regards their own sense, an 
rathority which is dependent upon another source [the Veda], and which is separated 
[firom the authority of the Veda] by the fact of its author being remembered. Herein 
consists the distinction [between the two kinds of authority]." 
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establisbed bycharacteriatio sign, and by ^ptoof, cannot ba oT^rtumed by 
the ChSrvakaa <xr any other opponents. 

''But let it be admitted that there is a thing called a Yeda. Still, 
the opponents say, it does not deserve explanation, being nnsoited for it, 
since it does not constitnte proof. The Yeda, they nrge, is no proof, as 
it 29 difficult to fihow that it has any sign of that character. ITow, 
some define proof as the instroment of perfect apprehension; others 
say, it is tiiat which arrives at what was not before ascertained. 
But neither of these definitions can be reasonably ap^ied to the Yeda. 
Por the Yeda consists of Alantra and BrahmaQa. Of these mantras 
some convey no meaning. Thus one is amyah 9d U Indra ruhtir^ etc. ; 
another is yadriimin^ etc.; a third is iriny^i iva, etc. The texts 
i^fUu-manyuitf^ ete., and others may be adduced as fiirther examples. 
Now no meanmg whatever is to be perceived through these mantras ; 
and when they do not even convey an idea at all, much less can they 
convey a perfect idea, or be instruments of apprehenMon. Even if 
the mantra adhah md dsld upari md and, ' was it below or above ? ' 
(ILY. X. 129, 5) convey a mecming, still, like such sayings as 'either a 
post or a man,' it conveys a dubious meaning, and so possesses no au- 
thority. The mantra, 'deliver him, o plant,' has for its subject grass. 
Another, ' do not hurt him, axe,' has for its subject an axe (kskura), 
A third, ' hear, stones,' has for its subject stones. In these cases, grass, 
an axe, and stones, though insensible objects, are addressed in the Yeda 
aa if they were intelligent. Hence these passages have no authority, 
because, like the saying, 'two moons,' their import is absurd. So also 
the two texts, ^ there is one Eudra; no second has existed,' and 'the 
thousand Eudras who are over the earth,' involving, as they do, a mu- 
tual contradiction (just as if one were to say, ' I have been silent all 
my life '), cannot be authoritative. The mantra dpah undantu expresses 
the wetting of the sacrificer's head with water at the time of tonsure ; 
while the text ' iuhhike,^ etc. (* garland, mount on my head and decorate 
my face ') expresses the placing of a garland formed of flowers on the 
heads of the bridegroom and bride, by way of blessing, at the time of 
marriage. Now, as these two last texts merely repeat a matter of 

m 

•8 See Nirukta, y. 12, and vi. 15, and Roth's Illustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought against these 
different texts is just or not. 
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common notoriety, they cannot be said to attain to what was not before 
ascertained. Wherefore the Mantra portion of the Yeda is destitute of 
authority. 

** To this we reply, the meaning of these texts, ' amyah^^ and the 
others, has been explained by Taska in the Nirukta.*' The fact that 
they are not understood by persons ignorant of that explanation, does 
not prove any defect in the mantras. It is customary to quote here the 
popular maxim, ' it is not the fault of the post that the blind man does 
not see it ; the reasonable thing to say is that it is the man's fault/ 
The mantra ^ adhah svid,"^ etc. (*was it above or below?') (R.Y.x. 129i 
5) is not intended to convey doubt, but rather to signify the extreme 
profundity of the supreme Essence, the cause of the world. With this 
view the author intimates by this turn of expression the diflSlculty which 
persons who are not versed in the deep Scriptures have, in compre- 
hending such subjects. The same intention is manifested in the fol- 
lowing mantras Jco addhd veda, etc. (R.Y. x. 129, 6) ('who knows? ' 
etc.) In the texts oshadhe, etc. (* o herb,' etc.), the deities who pre- 
side over these various objects are addressed by these several names. 
These deities are referred to by the venerable Badarayana in the apho- 
rism ahhimdnt-vt/apadeSal^, As Rudra, though only one, assumes by his 
power a thousand forms, there is no contradiction between the different 
texts which relate to him. And though the moistening, etc., of the 
head by water, etc., is a matter of common notoriety, yet as the good- 
will of the deities who preside over these objects is not generally known, 
the texts in question, by having this for their subject, are declaratory 
of what is unknown. Hence the Mantra portion of the Yeda, being 
shown to have a characteristic mark, is authoritative." 

Sayana then, in p. 11 of his Preface, proceeds to extend his argu- 
ment to the Brahmanas. These are divisible into two parts. Precepts 
{vidhi), and Explanatory remarks [arthavada). Precepts again are either 
{a) incitements to perform some act in which a man has not yet engaged 
{apr(wrifta'pravarttanam)y such as are contained in the ceremonial sec- 
tions {Karma-kdnda) ; or (J) revelations of something previously unknown 
{ajnata-jnapanam), such as are found in the portions which treat of sa- 
cred knowledge or the supreme spirit {Brahma-kanda), Both these parts 

89 See the Journal of the Royal Asiatic Society for 1866, pp. 323, 329, 334, and 
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are objected to as unantlioritatiTe. The former is said (1) to enjoin 
things afterwards declared to be improper ; and (2) to prescribe in some 
texts things which are prohibited in others. Thus in the Aitareya, 
Taittiirfja, and other Brahmanas, many injunctions given in other 
places are controverted in such phrases as, " This or that must »ot be 
regarded ; " " This must not be done in that way *' {tat tad na ddrit- 
yam j tat tathd na Jcaryyamy^ And again prescriptions are given which 
are mutually contradictory. Another objection is that no result, such 
as the attainment of paradise, is perceived to follow the celebration of a 
jyotishtoma or other sacrifice ; whilst satisfaction never fails to be ex- 
perienced immediately after eating {jyotishfomddishv apy anushfhdnd- 
nantaram eva eha svaryddi^halam na upalahkyate | na hi hhojandnan" 
taram tripter anupalamhho *sti |). The answer given to the earlier of 
these objections is that the discrepant injunctions and prohibitions are 
respectively applicable to people belonging to different S'akhas or Yedio 
schools ; just as things forbidden to a man in one state of life {dSrama) 
are permitted to one who is in another. It is thus the difference of per- 
sons which gives rise to the apparent opposition between the precepts 
{tathd jarttU&di-^idhir attra nindyamdno ^pi hvachit Sdkhdntare bhaved iti 
chet I hhavatu ndma \ prdmdnyam apt tach-ckhdhhudhydyinam prati hhdh 
imhyati \ yathd grihasthdirame nUhiddham apt pardnna-hhojanam dira" 
tndntareshu prdmdnikaf% tad-vat \ anena nydyena sarcattra paraspara- 
mruddhau vidhi-nishedhau purusha-hhedena vyavaathdpaniyau yathd man- 
treshu pdthorhhedah |). In the same way, it is remarked, the different 
S^akhas adopt different readings in the mantras. As regards the objection 
raised to the authoritativeness of the revelations of things hitherto un- 
known, which are made in the Brahma-kanda, that they are mutually 
contradictory — as when the Aitareyins say, Atmd vai idam ekah eva ogre 
dHt, " This was in the beginning soul only ; " whilst the Taittirlyakas 
on the other hand affirm, asad vai idam agre dslt, '' This was in the be- 
ginning non-existent ; " — the answer is given that it is determined by a 
particular aphorism (which is quoted) ^^ that in the latter passage the 
word asat does not mean absolute vacuity or nothingness, but merely an 

^<^ Compare the quotation giyen abore, p. 54, from the S'atapatha Brahmana, iy. 
1, 2. 19. 

'» Brahma Satra, ii. 1, 7, appears to be intended ; but the text of it as given by 
Sayana does not correspond with that in the Bibliotheca Indica. 

5 



Digitized by 



Google 



66 OPINIONS KEQARDING THE ORIGIN, ETC., 

nndereloped condition (. . . . iti mtre Taitiirlya-gaia-v&kyaiya asaeh" 
ehhahdasya na ^nytJhparatvaffi hintv avyakidva$ihd'paratvam iti nirnl- 
tarn \y^ Sayana accordingly concludes (p. 19 of his Preface) that the 
authority of the whole Veda is proved. 

II.f— The second passage which I shall quote is from the Yedartha- 
praka^a of Madhava Acharyya on the Taittiriya Yajur-veda (p. 1 ff . in 
the Bibliotheca Indica). Madhava was the brother of Sayana,^ and 
flourished in the middle of the I4th century (Colebrooke's Misc. Ess. 
i. 301) : 

Nanu ho ^yam vedo ndma ke vd asya vishaya^ayafana-sambandhddhi' 
kdrtna^ hatha/fn vd tasya prdmdnyam | na khak eUumin sarvasminn asati 
vedo vydhkydna-yogyo hhavati \ Atra uchyate \ lahtthprapty-anishta^ari' 
hdrayor alauhikam updyam yo grantho vedayati aa vedah \ Alaukika-pa- 
dena pratyakahdnumdne vydvartyete j AnubMyamdnaaya arak-chandana- 
vanitdder ishfthprdpti-hetutvam aushadha-sevdder anishta^anhdra^hetut' 
vain eha pratyaksha-siddham \ Svendnubhavishyamdwuya purttshdntara- 
gatasya cha tathdtvam anumdna-gamyam \ ^^Evafh tarhi hhavi-janma-gata' 
iukhddikam anumdna-gamyam** iti chet \ na \ tad-viieshasya anavagamdf] 
Na khalu jyotishfomddir iahfa-prdpti-hetuh kalanja-lhakshana-varjanddir 
anishfa-parihdra-hetur ity amum artham veda-vyatirekena anumdna-sahaa- 
rendpi tdrkika-Hromanir apy asydvagantuM iaknoti \ Tasmdd alaukiko' 
pdya-hodhako vedah iti lakshanasya na ativydptaih \ ata evoktam \ " Pra- 
tyakshendnumityd vd yas fupdyo na hudhyate \ Etam vindanti vedena 
tasmdd vedrnya vedatd *' iti \ sa eva updyo vedasya viahayah \ tad-hodhah 
eva prayofanam \ tad-hodhdrthl cha adhikdrl \ tena saha upakdryyopakd- 
raka-hhdva^ iamhandhal^ \ nanu '* evam sati strt-iudra-sahitdh sarve vedd- 
dhikdrinah %yur ' ishfamme sydd anishfam md hhud^ iti diiahal^ sdrvafa- 
nlnatvdt " | maivam \ stri-iudrayoh saty updye hodhdrthitve hetv-antarena 
vedddhikdraaya pratihaddhatvdt \ upanitaaya eva adhyayanddhikdram 

^' Compare with this the passages quoted from the S'atapatha and Taittiriya Brah- 
manas in the First Volume of this work, pp. 19 f., 24 f., 27 f., and from the Taitt. Sanh. 
and Brah. in pp. 52 and 53 ; and see also the texts referred to and commented upon 
in the Joum. of the Boy. As. Soc. for 1864, p. 72, and in the No. for 1865, pp. 
345-348. 

'* Whether either of these two brothers, who were ministers of state, were the 
actual writers of the works which bear their names, or whether the works were com- 
posed by Pandits patronized by the two statesmen, and called after the names of their 
patrons, is a point which I need not attempt to decide. 
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hrmat iastram anupanltayoh tU^-iudraf/ar vedddhyayanam a/nishta^dp- 
ti-hetur iti hodhayati \ kathath tarhi tayos tad-updydvayamah \ purdfut- 
dibhir iti humah \ ata evohtam \ ** itri-iadra'dvifahandhilnd^ trayi na 
iruti-yoehard \ itiBhdratam dhhydnam munind hfipayd kritam*^ (Bhag. 
Fur. i. 4, 25) | iti \ tatmdd vpanitair eva traivarnikair vedasya aam- 
handhah \ tat^rdmdnyam tu hodhakatvdt watah eva tiddham | paurth 
sheya-vdhyath tu hodhakam api sat puruBha-yatO'bhrdnti'millatva'Sam' 
hhdvanayd tat-parihdrdya mUla-pramdnam apekshate na tu vedah \ tasya 
nityatvena vaktjri - dosha - Sankdnudaydt | . . . . Wmu vedo ^pi KdUdd^ 
sddi-vdkya-'vat paurusheyah eva JBrahma-kdryyatva-Sravandt \ ^^riekah 
sdmdni jq^ire | ckhanddmsi jqfnire tasmdd yafus tasmdd qfdyata " iti 
iruteh \ ataevaBddardyanah{i. 1, 3) ^^idstra-yonitvdd*' iti sUtrena Brah- 
mano veda-kdranatvam avochat | maivam \ iruti-smritibhydm nityatvdva* 
gamdt \ *^vdehd VirUpa nityayd*^ (R.Y. viiL 64, 6) iti irute^ {''anddi- 
nidhand nityd vdg utsrishfd svayamhhuvd '' iti smriteS cha \ Bddard- 
yano *pi devatddhikarane sutraydmdsa (i. 3, 29) '^ ata eva cha nityatvam '' 
iti I tarhi '^paraspara-virodhah " iti chet \ na \ nityatvasya vydvahdri- 
katvdt I sf^shfer urdhvam samhdrdt purvam vyavahdra-kdlas tasmin ut- 
patti-vindiddariandt \ kdldkdkddayo yathd nitydh evam vedo *pi vyavahd- 
ra-kdle Kdliddsddi-vdkya^at purusha^iraehitatvdlhdvdd nityah \ ddi- 
srishfau tu kdldkdSddi-vad eva Brahmanah sakdSdd vedotpattir dmnd- 
yate \ ato visJtaya-hheddd na paraspara^irodhah \ Brahmano nirdoshat- 
vena vedasya vaktri-doshdhhdvdt svatas-siddham prdrndnyafh tad-avas- 
tham I tasmdl lakshana^amdnorsadhhdvdd vishaya-prayofana-samban- 
dhddhikdri-sadbhdvdt prdmdnyasya susthatvdck cha vedo vydkhydtavyaft 
eva I 

" Now, some may ask, what is this Veda, or what are its subject- 
matter, its use, its connection, or the persons who are competent bo 
study it ? and how is it authoritative ? Por, in the absence of all these 
conditions, the Yeda does not deserve to be expounded. I reply: the 
book which makes known {vedayati) the supernatural {lit, non-secular) 
means of obtaining desirable objects, and getting rid of undesirable 
objects, is the Yeda. By the employment of the word " supernatural," 
[the ordinary means of information, viz.] perception and inference, are 
excluded. By perception it is established that such objects of sense, 
as garlands, sandal-wood, and women are causes of gratification, and 
that the use of medicines and so forth is the means of getting rid 
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of what is undesirable. And we ascertain by inference that we shall ia 
fatore experience, and that other men now experience, the same results 
(from these same causes). If it be asked whether, then, the happiness, 
etc.y of a future birth be not in the same way ascertainable by inferenoe, 
I reply that it is not, because we cannot discoyer its specific character. 
Kot even the most brilliant ornament of the logical school could, by 
a thousand inferences, without the help of the Yedas, discover the 
truths that the jyotishtoma and other sacrifices are the means of at- 
taining happiness, and that abstinence from intoxicating drugs ^^ is the 
means of removing what is imdesirable. Thus it is not too wide 
a definition of the Yeda to say that it is that which indicates super- 
natural expedients. Hence, it has been said, 'men discover by the 
Yeda those expedients which cannot be ascertained by perception or 
inference ; and this is the characteristic feature of the Yeda.' These 
expedients, then, form the subject of the Yeda; [to teach] the know- 
ledge of them is its use; the person who seeks that knowledge is 
the competent student; and the connection of the Yeda with such 
a stiident is that of a benefactor with the individual who is to be 
benefitted. 

'' But, if such be the case, it may be said that all persons whatever, 
including women and S^udras, must be competent students of the Yeda, 
since the aspiration after good and the deprecation of evil are common 
to the whole of mankind. But it is not so. For though the expedient 
exists, and women and S'udras are desirous to know it, they are de- 
barred by another cause from being competent students of the Yeda. 
The scripture (Sdstra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the Yeda, 
intimates thereby that the same study would be a cause of unhappiness 
to women and S>udras [who are not so invested]. How, then, are these 
two classes of persons to discover the means of future happiness ? We 
answer, from the Pura^as and other such works. Hence it has been 
said, * since the triple Yeda may not be heard by women, S'udras, and 
degraded twice-boin men, the Mahabharata was, in his benevolence, 

^* Kalanja-bhakahanam is mentioned in tbe Commentary on the BbSjifaYata PurSnai 
X. 33, 28. In his translation of the Kusumanjali, p. 81, note, Professor Cowell Sfiiys : 
** Some hold the Kalaiya to be the flesh of a deer killed by a poisoned arrow— others 
hemp or bhapg,^otherB a kind of garlic See Baghonandana's Ekudai^ tattva." 
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eomposed by the Muni.' ^^ The Yeda, therefore, has only a relation to 
men of the three superior classes who have obtained investiture. 

** Then the authority of the Yeda is self-evident, from the hct of its 
eommunicating knowledge. For though the words of men also eom- 
municate knowledge, still, as they must be conceived to partici|mte in 
the fallibility of their authors, they require some primary authority to 
remedy that fallibility. But such is not the case with the Veda ; for 
as that had no begiiming, it is impossible to suspect any defect in the 
utterer. . . . 

*' A doubt may, however, be raised whether the Veda is not, like the 
sentences of Kalidasa and others, derived from a personal being,'* as it 
proclaims itself to have been formed by Brahma, according to the text, 
* the Eich and Saman verses, the metres, sprang from him ; from him 
the Tajush was produced ;' " .ia consequence of which Badarayana, in 
the aphorism'^ ' since he is the source of the ^astra,' has pronounced 
that Brahma is the cause of the Veda. But this doubt is groundless ; 
for the eternity of the Veda has been declared both by itself, in the 
text, *with an eternal voice, o Virupa,*'' and by the Smriti in the 
verse 'an eternal voice, without beginning or end, was uttered by 
the Self-existent.'^ Badarayana, too, in his section on the deities 
(Brahma Sutras, i. 3, 29) has this aphorism ; ' hence also [its} eternity 
[is to be maintained].' If it be objected that these statements of his 
are mutually conflicting, I answer, No. For [in the passages where] 
the word eternity is applied to the Vedas, it is to be understood as 
referring to the period of action [or mundane existence]. This period 
is that which commences with the creation, and lasts till the destruc- 
tion of the universe, since, during this interval, no worlds are seen to 

'5 See the quotation from the Bhagayata Purana, aboye, p. 42. 
'• This seems to be the only way to translate paurusheya, as puruaha cannot here 
mean a haman being. 
'■^ R.V. X. 90, 9, quoted in the First Volume of this work, p. 10 ; and p. 8, above. 
^ Brahma Siltras, i. 1, S, p. 7 of Dr. BaUantyne's Aphorisms of the YedSnta. 

79 These words are part of Rig-yeda, yiii, 64, 6 : Tasmai nunam abhidyave vaehia 
Virupa nityaya | vfishne ehodawa sushfutim | *< Send forth praises to this heaven- 
aspiring and prolific Agni, o VirBpa, with an unceasing voice [or hymn]." The word 
nityaya seems to mean nothing more than " continual," though in the text I have 
rendered it ** eternal," as the author*s reasoning requires. Colebrooke (Misc. Ess. i. 
306), however, translates it by ** perpetuaL" I shall again quote and illustrate this 
verse further on. 

80 This line, from the M.Bh. S'antip. 8533, has akeady bera cited above, m p. 16. 
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originate, or to be destroyed. Just as time and aether (space) are 
etemal,^^ so also is the Yeda eternal, because, during the period of 
mundane existence, it has not been composed by any person, as the 
works of Kalidasa and others have been." Nevertheless, the Veda, like 
time and sether, is recorded in Scripture to have originated from Brahma 
at the first creation. There is, therefore, no discrepancy between the 
two different sets of passages, as they refer to different points. And 
since Brahma is free from defect, the utterer of the Yeda is consequently 
free from defect ; and therefore a self-demonstrated authority resides in 
it. Seeing, therefore, that the Yeda possess a characteristic mark, and 
is supported by proof, and that it has a subject, a use, a relation, and 
persons competent for its study, and, moreover, that its authority is 
established, it follows that it ought to be interpreted." 



Sect. YIII. — Arguments of the Mlmdnsaias and Veddntins in support 
of the etfirnity and authority of tJ^e Vedas. 

I shall now proceed to adduce some of the reasonings by which the 
authors of the Purva Mimansa, and Yedanta, aphorisms, and their com- 
mentators, defend the doctrine which, as we have already seen, is held 
by some of the Indian writers, that the Yedas are eternal, as well as 
infallible. 

I. — Purva Mtmdnsa, — I quote the following texts of the Purva Mi- 
mansa which relate to this subject from Dr. Ballantyne's aphorisms of 
the Mimansa, pp. 8 ff.^ I do not always follow the words of Dr. Bal- 
lantyne's translations, though I have made free use of their substance. 
(See also Golebrooke's Misc. Ess. i. 306, or p. 195 of Williams and 
Korgate's ed.) The commentator introduces the subject in the follow- 
ing way : 

^^ Passages affirming both the eternity of the eether, and its creation, are g^yen in 
the First Volume of this work, pp. 130 and 506. 

^* The same suhject is touched on by Sayana, at p. 20 of the introductory portion 
of his commentary on the Bigveda. The passage will he quoted at the end of the 
next section." 

^ Since the 1st edition of this Volume was published, the Sanskrit scholar has 
obtained easy access to a more considerable portion of the Mimansa Sutras with 
the commentary of S'abara Syamin by the appearance of the first, second, and part of 
third, Adhyayas in the Bibliotheca Indica. 
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8'dbddrthayar utpaUy-anantaram purushena katpita-sanketdtmakO'Sam' 
handhmya kdlpitakdt purmha-kalpita'Samhandha-jndndpekshitvdt sah- 
d&sya yathapratydksha-jndnam iukttkddau aatyatvam vyahhicharati tatM 
purushddhlnatvena iahde ^pi satyatvchvyahhiehdra-samhhavdt na dkwrme 
chodand pramdnam iti purvchpakshe siddhdntam dKa \ 

*^ Since, subsequently to the production of words and the things 
^;nified by them^ a connection of a conventional character has been 
established between the two by the will of man, and since language 
is dependent upon a knowledge of this conventional connection de- 
termined by man, [it follows that] as perception is liable to error in 
respect of mother-of-pearl and similar objects [by mistaking them for 
silver, etc.], so words also may be exposed to the risk of conveying unreal 
notions from [their sense] being dependent on human will ; and con- 
sequently that the Vedic precepts [which are expressed in such words, 
possessing a merely conventional and arbitrary meaning] cannot be au- 
thoritative in matters of duty. Such is an objection which may be 
urged, and in reply to which the author of the aphorisms declares the 
established doctrine." 

Then follows the fifth aphorism of the first chapter of the first book 
of the Mimansa : Autpatttkas ^w^*^ idbdasya^^ arthena samhandhas^^^ tas- 
ya^^^ jndnam^^^ upadeio^^ ^vyatirekaS cha^^ arthe ^mipalahdhe^^ tat^^^ pramd- 
nam Bddardyanasya ampekshatvdt \ which may be paraphrased as fol- 
lows : " The connection of a word with its sense is coeval with the 
origin of both. In consequence of this connection the words of the 
Yeda convey a knowledge of duty, and impart unerring instruction in 
regard to matters imperceptible. Such Yedic injunctions constitute the 
proof of duty alleged by Badarayana, author of the Yedanta Sutras; 
for this proof is independent of perception and all other evidence." 

I subjoin most of the remarks of the scholiast as given by Dr. 
BaUantyne, indicating by letters the words of the aphorism to which 
they refer : 

<"^) Autpattikah \ wdhhdvikah \ nityahitiydvat \ ^^AutpaUika{(m^2l) 
means natural, eternal in short." 

^^ Sahdasya \ nitya-veda-ghataka'padasya ^^ agnihotram juhuydt svarga- 
kdmah^* iiyddeh \ "S'ahda (word) refers to terms which form part of 
the eternal Yeda, such as, ' the man who desires heaven should perform 
tie Agnihotra sacrifice.' " 
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^^ Sambandha (connection), " in the nature of power," %.$. according 
to Dr. Ballantyne, depending on the divine will that such and sadi 
words should convey such and such meanings. 

^^) Ata9 tasya \ dharmasya | <' < Hence ' is to be supplied before ' this,' 
which refers to * duty.' " 

*®^ Jndnam \ atra karane lyuf \ Jnapter yathdrtluhjndnaiya haranam \ 
** In the word jnana (knowledge) the aflfti lyuf has the force of 'in- 
strument,' * an instrument of correct knowledge.' *' 

^^ Upade§ah \ artha-pratipaidanam \ *' Instruction, %,$, the estaMish- 
ment of a fact." 

*^ Avyatirehah \ avyahhicharl dfi^yaU atah \ " * Unerring,' i.e. that 
which is seen not to deviate from the fact." 

^ Nanu " vahnimdn iti iahda-Sravandnantaram pratyahBhena vahni0i 
drishtvd iahde pramdtvam gfihndti iti lake praaiddheft pratyakshddltara- 
pramdna-sdpehhatvdt Sahdaaya sa katham dka/rme pramdnam ata dha 
" anupahhdhe " iti \ anupalahdhe pratyakshddi-pramdnair ajndU ^rthe \ 
*' Since it is a matter of notoriety that any one who has heard the words 
* [the mountain is] fiery ' uttered, and afterwards sees the fire with his 
own eyes, is [only] then [thoroughly] convinced of the authority of the 
words, it may be asked how words which are thus dependent [for con- 
firmation on] perception and other proofe, can themselves constitute the 
proof of duty ? In reference to this, the word anupalahdhe ('in regard 
to matters imperceptible') is introduced. It signifies 'matters which 
cannot be known by perception and other such proofs.' " 

^^ Tat I vidhi-ghatita-vdkyam dharme pramdnam Bddardyandchdryasya 
eammatam \ ay am diayah \ 'parvato vahnimdn ' iti doshavat-purusha- 
prayuktam vdkyam artham vyahhicharati \ ata^ prdmdnya-ni^chaye praty- 
akshddikam apekshate \ tathd ^gnihotram juhoti iti vdkyam kdla-traye 
*py artham na vyahhicharati \ ata itara-nirapeksham dharme pramdnam \ 
" This, i.e, a [Vedic] sentence consisting of an injunction, is regarded 
by Badarayana also as proof of duty. The purport is this. The 
sentence, 'the mountain is fiery,' when uttered by a person defective 
[in tis organ of vision], may deviate from the reality ; it therefore 
requires the evidence of our senses, etc.' to aid us in determining its 
sufficiency as proof. Whereas the Vedio sentence regarding the per- 
formance of the Agnihotra sacrifice can never deviate from the truth in 
any time, past, present, or future ; and is therefore a proof of duty, in- 
dependently of any other evidence." 
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The commentator then proceeds to obdei?ve as follows : Purva-sntre 
Sabddrihayos samhandho nityal^ ity uktam \ tach eha iahda-nityatvddhlnam 
iti tat sisddhayishur ddau Sabddnityatva-vddi-matam pUrva-paksham upd- 
dayaii \ " In the preceding aphorism it was declared that the connection 
of words and their meanings [or the things signified by them] is etemaL 
Desiring now to prove that this [eternity of connection] is dependent 
on the eternity of words [or sound], he begins by setting forth the first 
side of the question, viz. the doctrine of those who maintain that 
sound is not eternal.'' 

This doctrine is accordingly declared in the six following aphorisms 
{iutras), which I shall quote and paraphrase, without citing, in the 
original, the accompanying comments. These the reader will find in 
Dr. Ballantyne's work. 

Sutra 6. — Karma eke tatra dariandt \ " Some, i.e. the followers of 
the N"yaya philosophy, say that sound is a product, because we see that 
it is the result of effort, which it would not be if it were eternal." 

Sutra 7. — Asthdndt \ **That it is not eternal, on account of its 
transitoriness, i,e, because after a moment it ceases to be perceived." 

Sutra S.-^Edroti'Sahddt \ "Because, we employ in reference to it 
the expression * making,' i.e. we speak of ' making ' a sound." 

Sutra 9. — Sattvdntare yaugapadydt \ "Because it is perceived by 
different persons at once, and is consequently in immediate contact with 
the organs of sense of those both £ur and near, which it could not be if 
it were one and eternal." 

Sutra 10. — Prahriti-vikrityoi eha \ "Because sounds have both an 
original and a modified form ; as e.g. in the case of dadhi atra, which 
is changed into dadhy atra, the original letter 4 being altered into y by 
the rules of permutation. NoW; no substance which undergoes a 
change is eternal." 

Sutra 11. — VfiddhU eha kartri-hhumnd ^eya \ "Because sound is 
augmented by the number of those who make it. Consequently the 
opinion of the Mimansakas, who say that sound is merely manifested, 
and not created, by human effort, is wrong, since even a thousand 
manifesters do {lot increase the object which they manifest, as a jar is 
not made larger by a thousand lamps." 

These objections against the Mimansaka theory that sound is mani- 
fested, and not created, by those who utter it, are answered in the 
following Sutras : 
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Sutra 12. — Samafh tu tatra darianam \ ''But, according to both, 
schools, viz. that which holds sound to be created, and that which, 
regards it as merely manifested, the perception of it is alike momen- 
tary. But of these two views, the theory of manifestation is shown in 
the next aphorism to be the correct one." 

Sutra 13. — Satah pa/ram odarSofM^ vUhay&n&gamdt \ "The non- 
perception at any particular time, of sound, which, in reality, perpe- 
tually exists, arises from the fact that the utterer of sound has not come 
into contact with his object, i.e. soimd. Sound is eternal, because we 
recognise the letter i, for instance, to be the same soimd which we have 
always heard, and because it is the simplest method of accounting for 
the phenomenon to suppose that it is the same. The still atmosphere 
which interferes with the perception of sound, is removed by the c(«i- 
junctions and disjunctions of air issuing from a speaker's mouth, and 
thus sound (which always exists, though imperceived) becomes per- 
ceptible.** This is the reply to the objection of its * transitoriness ' 
(Sutra 7)." 

An answer to Sutra 8 is given in 

Sutra 14. — Prayogasya param \ "The word 'making' sounds, 
merely means employing or uttering them." 

The objection made in Sutra 9 is answered in 

Suiru 15. — Aditya-^ad yaugapadyam \ "One sound is simultane- 
ously heard by different persons, just as one sun is seen by them at one 
and the same time. Sound, like the sun, is a vast, and not a minute 
object, and thus may be perceptible by different persons, though remote 
from one another." 

An answer to Sutra 10 is contained in 

Sutra 16. — Varnantaram avikdr^h \ "The letter y, which is suV 
stituted for t in the instance referred to under Sutra 10, is not a modi- 
fication of ♦, but a distinct letter. Consequently sound is not modified." 

The 11th Sutra is answered in 

Sutra 17. — Nada-vjiddhih para ^\ " It is an increase of * noise,' not 

84 « Sound is unobseryed, thongh existent, if it reach not the q)>ject (yibrations of 
air emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space bounded by the hollow of the ear ; for want of such 
appulse, sound, though existent, is unapprehended)." — Golebrooke, i. 306. 

^ The text as given in the Bibliotheca Indica has mcUhVfiddhi'para, 
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of sotuid, that is occasianed by a multitade of speakers. The word ' noise * 
refers to the ' conjunctions and disjunctions of the air ' (mentioned under 
Sutra 13) which enter simultaneously into the hearer's ear from dif- 
ferent quarters; and it is of these that an increase takes place." 

The next following Sutras state the reasons which support the Ml- 
mansaka view : 

Sutra 18. — Nityaa tu sydd darsanasya parcirthatvdt \ ''Sound must 
be eternal, because its utterance is fitted to convey a meaning to other 
persons. If it were not eternal [or abiding], it would not continue 
tin the hearer had learned its sense, and thus he would not learn the 
sense, because the cause had ceased to exist." 

Sutra 19. — Sarvatra yaugapa&yat \ *^ Soimd is eternal, because it is 
in every case correctly and uniformly recognized by many persons 
simultaneously; and it is inconceivable that they should aU at once fall 
into a mistake.'^ 

"When the word go (cow) has been repeated ten times, the hearers 
will say that the word go has been ten times pronounced, not that ten 
words having the sound of go have been uttered ; and this fact also is 
adduced as a proof of the eternity of sound in 

Satra 20. — Sankhyahhdvdt \ ** Because each sound is not numerically 
different from itself repeated." 

Sui^a 21. — Anapekshatvat \ ''Sound is eternal, because we have no 
ground for anticipating its destruction." 

" But it may be urged that sound is a modification of air, since it 
arises from its conjunctions (see Sutra 17), and because the S^iksha (or 
Yedanga treating of pronunciation) says that ' air arrives at the con- 
dition of sound ; ' and as it is thus produced from air, it cannot be 
eternal." A reply to this difficulty is given in 

Sutra 22. — Prakhyahhavach cha yogyasya \ "Sound is not a modi- 
fication of air, because, if it were, the organ of hearing would have no 
appropriate object which it could perceive. No modification of air 
(held by the Naiyayikas to be tangible) could be perceived by the 
organ of hearing, which deals only with intangible sound." 

Sutra 2^. — Zinga-darsandeh cha \ "And the eternity of sound is 
established by the argument discoverable in the Vedic text, ' with an 
eternal voice, o Virupa.' (See above, p. 69.) Ifow, though this sentence 
had another object in view, it, nevertheless, declares the eternity of 
language, and hence sound is eternal." 
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** But though words, as well as the connection of word wad sense, be 
etemal, it maj be objected — as in the following aphorism — ^that a com^ 
mand conveyed in the form of a sentence is no proof of dutj/' 

Sutra 24. — Vlpattau v& raehand^ syur arthoBya a-tan'nimiUatv&t \ 
** Though there be a natural connection between words and their mean- 
ings, the connection between sentences and their meanings is a facti- 
tious one, established by human will, from these meanings (of the 
sentences) not arising out of the meanings of the words. The connec- 
tion of sentences witb their meanings is not (like the connection of 
words with their meanings) one d«iyed from inherent power (see 
Sutra 5, remark ^^\ above, p. 72), but one devised by men ; how, the^ 
can this connection afford a sufficient authority for duty ? " 

An answer to this is given in 

Satra 25. — Tad-bhutdnd^ kriydrthena samdmndyo ^rthasya tan-nimit- 
tatvdt I " The various terms which occur in every Vedic precept are 
accompanied by a verb ; and hence a perception (such as we had not 
before) of the sense of a sentence is derived from a collection of words 
containing a verb. A precept is not comprehended unless the individual 
words which make it up are understood ; and tbe comprehension of the 
meaning of a sentence is nothing else than the comprehension of the 
exact mutual relation of the meanings arising out of each word." 

Sutra 26. — Loke sanniyamdt prayoga-sannikarshah ay at \ " As in 
secular language the application of words is known, so also in the 
Yeda they convey an understood sense, which has been handed down 
by tradition." 

The author now proceeds in the next following Satras to state and 
to obviate certain objections raised to his dogmas of the eternity and 
authority of the Vedas. 

' Saira 27. — Veddfhs cha eke sannikaraham purushdkhydh \ ''Some (the 
followers of the Nyaya) declare the Vedas to be of recent origin, i,e, not 
eternal, because the names of men are applied to certain parts of them, 
as the Kathaka and Xauthuma." 

This Sutra, with some of those which follow, is quoted in Sayana's 
commentary on the R.V. voL i. pp. 19 and 20. His explanation of the 
present Sutra is as follows : 

Tathd Raghuvafhsddayah tddnintands tathd veddh apt \ na tu ioedd^ 
mddaya^ \ atai eva veda-kartfUvma purushdfy dkhydyante \ Faiydsikam 
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Bhdratam Vdlmlhyaih Edm&yanam ity atra yathd Bhdraiddi-Jtartritvsna 
VydiOdayah ahkydyante tatha KathaMm Kauthumaih Taittiriyakam ity 
evaih tat'tad-veda-Sdhha-karttritvena Ka{hddlndm dhhydtatvdt pawuih* 
•ydl^ I Na/nu mtydndm eva veddndm upddhydya^at sampraddyi^prih- 
varttahatvena Kdlhakddi'Sdmakhyd sydd ity Oianhya yuhty • antarafk 
mtrayati \ . . . , kd tarhi Kdfhakddy -dkhydyikdyd^ gatir ity diankya 
sampraddya-pravarttandt sd iyam upapadyate | 

^'Some say, that as the Eaghuvam^a, etc., are modern, so also are 
the Vedas,- and that the Vedas are not eternal. Accordingly, certain 
men are named as the authors of the Yedas. Just as in the case of the 
Mahabharata, which is called Yaiyasika (composed by Vyasa), and the 
Eamayana, which is called VSlmiklya (composed by Valmiki), Yyasa 
and Valmiki are indicated as the authors of these poems ; so, too, Ka^ha, 
Suthumi, and Tittiri are shown to }fe the authors of those particular 
ffakhas of the Yedas which bear their names, viz. the Kafhaka, Kau- 
thuma, and Taittiriya ; and consequently those parts of the Yedas are 
of human composition. After suggesting that the Yedas, though eternal, 
haye received the name of Kafhaka, etc., because Xa^ha and others, as 
teachers, handed diem down ; he adduces another objection in the next 
Siitra.'' 

The explanation here indicated is accepted a little further on, in the 
remarks on one of the following Sutras : ** What, then, is the fact in 
reference to the appellations Kafhaka, etc. i It is proved to have arisen 
from the circumstance that Kafha, etc., handed down the Yedas." I 
proceed to 

Sutra 28. — Anitya-dariandch cha \ ''It is also objected that the 
Yedas cannot be eternal, because we observe that persons, who are not 
eternal, but subject to birth and death, are mentioned in them. . Thus 
it is said in the Yeda ' Sahara Pravahani desired,' * Kusuruvinda Aud- 
dalaki desired.' Now, as the sentences of the Yeda, in which they are 
mentioned, could not have existed before these persons were born, it is 
dear that these sentences had a beginning, and being thus non-etema]| 
they are proved to be of human composition '' (* Bdbarah Frdvahanir 
akdmayata ' ^ Kusuruvinda^ Audddlakir akdmayata ' ityddi {vdkydndm ?} 
vedeshu dariandt teshdm jattandt prdg imdni vdkydni ndsann iti sddUvdd 
^mityatvam paurusheyatvam eha siddham). 

These objections are answered in the following aphorisms : 
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Sutra 29. — UTtta0i tu Sabda-pHrvatvam \ " But the priority— eternity 
—of sound has heen declared, and, by eonsequence, the eternity of the 
Yeda." 

Sutra ZO.^^Akhyd jpravaehandt \ ** The names, derived from those 
of particular men, attached to certain parts of the Yedas, were given on 
account of their studying these particular parts. Thus the portion read 
by Ea^ha was called Kdfhaha, etc.'' 

Sutra 31. — Faraniu iruti-sdmdnt/O'mdtram | ''And names occurring 
in the Yeda, which appear to be those of men, are appeUations common 
to other beings besides men.'' 

" Thus the words Babara Frdvahani are not the names of a man, but 
have another meaning. For the particle pra denotes ' pre-eminence,' 
vahana means ' the motion of sound,' and the letter % represents the 
agent ; consequently the word pf&vahani signifies that * which moves 
swiftly,' and is applied to the wind, which is eternal. Bahara again is 
a word imitating the sound of the wind. Thus there is not even a sem- 
blance of error in the assertion that the Yeda is eternal " ( Tadyapi Ba- 
harah Prdvahanir ity aati parantu irutih prdvahany ddi-Sahda^ sdmdn- 
yam \ anydrthasydpi vdchakam \ tathd hi \ *'pra " tty asya utkarshdi- 
ray ah \ ^^vahanah'* iahdasya gatil^ \ i-kdraft karttd j ta;thd eha utkrishfa- 
gaty-dSrayo vdyu-parah \ sa eha anddih \ Baharah iti vdyu-ialddnukara- 
nam \ iti na anttpapatti-gandho *pi \)* 

Before proceeding to the d2nd Sutra, I shall quote some further 
illustrations of the 31st, which are to be found in certain passages of 
the Introduction to Sayana's Commentary on the Big-veda, where he 
is explaining another section of the Mimansa Sutras (i. 2, 39ff.). 
The passages are as follows (p. 7) : 

Anitya-Bafhyogad mantrdnarthakyam \ '' kirn te kjinvanti Kzkafeshv " 
iti mantre Klkafo ndmajanapadah dmndtah \ Tathd Naiehaidkham ndma 
nagaram Pramagando ndma rdjd ity ete *rthdh anitydh dmndtdh \ Tathd 
eha satiprdk Pramaganddd na ay am mantro hhuta-purvah iti gamy ate \ 
And in p. 10: Tad apy uktam Pramagandddy - anitydrtha - samyogdd 
mantrasya andditvam na sydd iti tatrettaram ailtrayati \ '' Uktai ehd- 
nitya-samyogah " iti \ prathama-pddasya antimddhikarane so ^yam anitya- 
samyoga-doshah uktah parihritah \ Tathd hi \ tatra pUrva-pakshe Vedd- 
ndm paurusheyatvam vaktum Kdfhakam Kdldpakam ity-ddi-pwrushth 
sambandhdhhidhdnam hetukptya ^^ anityordariandch cha^* iti hetv-antara^ 
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8iiMtam \ *'Baharah fravahanir ah&mayata^^ ity amtydndm Baharadlndm 
arthdndm dariandt tata^ pnrvam asattvdt pawrusheyo vedah it* tasya 
tUtaram sutrttam ^^ par am tu Sruti'Sdmdnya-mdtram " iti \ tasya ay am 
arthah \ yat JTathaMdi-sarndkhydnam tat pravaehana-nimittam \ yat tu 
param Babarddy-amtya-darSanam tat iahda'Bdmdnya'mdtram na tu tatra 
Bahardhhyahk kaichit purusho vivakshitafi \ kintu ^* hahara " iti iabdam 
kurvan vdywr ahhidhlyate \ sa cha prdvdhanih \ prakarshena vahana- 
^lah I JSvam anyatrdpy uhanlyam \ 

''It is objected that the mantras are useless, because they are con- 
nected with temporal objects. Thus in the text, ' what are thy cows 
doing among the Kikafas ? '^ a country called Kikafa is mentioned, as 
well as a city named N'aicha^akha, and a king called Pramaganda, all 
of them non-eternal objects. Such being the case, it is clear that this 
text did not exist before Pramaganda." The answer to this is given in 
p. 10 : To the further objection that the mantras cannot be eternal) 
because such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Sutra: 'The connection 
with non-eternal objects has been already explained.' In the last 
section of the first chapter, this very objection of the hymns being con- 
nected with non-eternal things has been stated and obviated (see above, 
Sutras 28-31). For in the statement of objections, after it has first 
been suggested as a proof of the human origin of the Yedas, that they 
bear names, Kafhaka, Xalapaka, etc., denoting their relation to men, a 
farther difliculty is stated in a Sutra, viz., that * it is noticed that non- 
eternal objects are mentioned in the Yedas ; ' as, for example, where it 
is said that ' Dabara Pravahani desired.' !Now, as it specifies non- 
eternal objects of this kind, the Yeda, which ,could not have existed 
before those objects, must be of human composition. The answer to 
this is given in the aphorism, ' any farther names are to be understood 
as common to other things.' The meaning is this : the names Xafhaka, 
etc., are given to tlfe Yedas because they are expounded by Ka^ha, etc. ; 
and the farther dif&culty arising from the names of Babara and other 
objects supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature]. iNo 
persons called Babara, etc., are intended by those names, but the wind, 
which makes the sound babara, is so designated. And pravahani refers 

«• See the First Yolume of this work, p. 342, and the Second Yolume, p. 362. 
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to the same object, as it means that which carries swiftly. The same 
method of explanation is to be applied in other similar cases.'' 

I proceed to the 32nd Subra. It is asked how the Yeda can consti- 
tate proof of duty when it contains such incoherent nonsense as the 
following: *' An old ox, in blanket and slippers, is standing at the door 
and singing benedictions. A Brahman female, desirous of offspring, 
asks, * Pray, o king, what is the meaning of intercourse on the day of 
the new moon?' or the following : * the cows celebrated this sacrifice'" 
{Nanu ^^Ja/radgavo kamhala-padukdhhydih dvdri sthito gcLyati mangO' 
Idni^"^ I tarn Wdhmanl prichhatt puttra-kdmd rdjann amdydfh lahhanasya 
ho ^rthah " | iti \ "gdvo vat etat sattram dsata " ity-ddlndm asamhaddhh 
praldpdndfh vede sattvdt kathafh sa dharme pramdnam). A reply is 
contained in 

Sutra 32. — ITrite vd viniyogah aydt karmanah sambandkdt \ " The 
passages to which objection is taken may be applicable to the duty to 
be performed, from the relation in which they stand to the ceremony " 
(as eulogistic of it). 

As a different reading and interpretation of this Sutra are given by 
S§.yana in his commentary, p. 20, I shall quote it, and the remarks 
with which he introduces and follows it : 

JTanu vede kvachid evam SrUyate " vanaspata/yah satram dsata sarpdh 
satram dsata " iti \ tatra vanaspatindm achetanatvdt sarpdndm chetanatve 
^pi vidyd-rahitatvdd na tad-anushthdnafh samhhavati \ Ato ^^Jaradgavo 
gdyati madrakdni^^ ityddy-unrnatta-hdla'Vdkya-sadri^atvdt kenachit krito 
vedah ity dsankya uttaram sutrayati \ " Krite eha aviniyoga^ sydt kar- 
manah samatvdt" \ Yadi jyotishfomddi'Vdkyam kenachit purushena kri- 
yeta taddntm krite tasmin vdkye svargasddhanatve jyotishfomasya vini- 
yogah na sydt \ sddhya-sddhana-hhdvasya purmhena j'ndtum aiakyatvdt \ 
iruyate tu viniyogah \ '^jyotishfomena svarga-kdmo yajeta " iti \ na eha 
itat unmatta-vdkya-sadriiafh laukika-vidhi-vdkyarvad Ihdvya-karaneti- 
kartavyatd-rupais tribhir aihSair upetdydh hhdvandydh avagamdt \ loke 
hi '* hrdhmandn hhojayed " iti vidhau kifh kena katham ity dkdnkshdydih 

^7 Tn bis commentary on the following aphorism 6'abara SySmin gives only a part 
of this quotation, consisting of the words Jaradgavo gayati inattakani, " An old ox 
sings senseless words ; " and adds the remark : katham noma Jaradgavo gayet^ "How» 
now, can an old ox sing ? " We must not therefore with the late Dr. Ballantyne take 
jaradgava for a proper name. 
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triptim uddUya odanena dravyena idka-sUpddi'pariveshana-prakdrena iti 
yathd ttchyate jyotisktoma-vidhdv apt svaryam uddUya somena dravyena 
dikshanlyddy-anyopakara-prakdrena ity uhU kathatn unmatta - vdkya- 
sadrUam hhaved iti \ vanaspaty-ddi'Satra-vdhyam api na tat-sadriiafh 
tasya satra-karmano j'yofishtomddind samatvdt \ yat-paro hi iabdah sa 
iahddrthah iti nydya-vidah dhuh \ jyotishfomddi-vdkyasya vidhdyakatvdd 
anushthdne tatparyyam \ vanaspaty-ddi'Satra-vdkyasya arthavddatvdd 
praiamsdydm tdtparyam \ sd eha a/vidyamdnendpi karttum idkyate \ ache" 
tandh avidvdmso *pi aatram anushthitavantah kimpunai chetandhk vidvdmso 
hrdhmandh iti satra-stutih \ 

" But it will be objected that the Veda contains such sentences as 
this : * trees and serpents sat down at a sacrifice.' Now, since trees 
are insensible, and serpents, though possessing sensibility, are destitute 
of knowledge, it is inconceivable that either the one or the other should 
celebrate such a ceremony. Hence, from its resembling the silly talk 
of madmen and children, as where it says, * An old ox sings songs (fit 
only for the Madras ?)' (see the Second Volume of this work, pp. 481 ff.), 
the Veda must have been composed by some man. The answer to this 
doubt is contained in the following Sutra (which I can only render by 
a paraphrase) : ' If prescribed by mere human authority, no rite can 
have any efficacy ; but such ceremonies as the jyotishtoma rest on the 
authority of the Veda ; and narrative texts such as that regarding the 
trees and serpents have the same intention as precepts, i,e, to recom- 
mend sacrifice.' If the sentence enjoining the jyotishtoma sacrifice had 
been composed by any man then, as the sentence was so composed, 
the sacrifice so enjoined would not have been applicable as a means of 
attaining paradise ; for no man could know either the end, or the means 
of accomplishing it. But the application in question is prescribed in 
the Veda by the words * let him, who seeks paradise, sacrifice with the 
jyotishtoma.* Now this injunction does not resemble the talk of a 
madman, since we recognize in it, as in injunctions of a secular kind, 
the contemplation of the three characteristics of the action to be per- 
formed, viz. its end, means, and mode. For, as when a question is put 
in regard to the object for which, the instrument through which, and 
the manner in which the precept, * to feed Brahmans,' is to be fulfilled, 
we are told that the object is to be their satisfaction, the instrumental 
substance boiled rice, and the manner, that it is to be served up with 

6 



Digitized by 



Google 



82 OPINIONS EEGARDING THE ORIGIN, ETC., 

vegetables and condiments ; — ^in the same way, in the Yedie injunotion 
regarding the jyotishtoma, we are told that paradise is the object, that 
soma is the instromental substance, and that the application of the 
introductory and other portions of the ritual is the manner. And when 
this is so, how can this precept be compared to the talk of a madman ? 
Kor does the sentence regarding trees, etc., celebrating a sacrifice, 
admit of such a comparison, since the sacrifice in question is srmiLar 
to the jyotishtoma and other such rites. For logicians say that the 
meaning of a word is the sense which it is intended to intimate. The 
purport of the sentence regarding the jyotishtoma, which is of a pre- 
ceptive character, is to command performance. The object of the sen- 
tence regarding trees, etc., attending at a sacrifice, which is of a narra- 
tive character, is eulogy; and this can be offered even by a thing 
which has no real existence. The sacrifice is eulogized by saying that 
it was celebrated even by insensible trees and ignorant serpents : how 
much more, then, would it be celebrated by Brahman s possessed both 
of sensation and knowledge ! '* 

The following passage from the Nyaya-mala-vistara, a treatise con- 
taining a summary of the doctrines of the Purva-mimansa of Jaimini, 
by Madhava Acharyya, the brother of Sayana Acharyya (see above, 
p. 66) repeats some of the same reasonings contradicting the idea that 
the Yeda had any personal author (i. 1, 25, 26) : 

Paurusheyam na va veda-vdhyam sydt paurusheyatd \ Kdthikddi' 
samdkhydndd vdkyatvdch chdnya-vdkya-vat \ Samdkhyd ^dhydpahatvena 
vdkyatvam tu pardhatam \ Tatkartr-amipalamhhena sydt tato ^paurtUhe- 
yatd I Kdthakam Kauthumafn Taittirlyakam ityddi samdkhyd tat-tad- 
veda-vishayd loke drishfd \ taddhita -jpratyayaS cha tena jproktam ity 
asminn arthe va/rttcde \ tathd sati Vydsena proktam Vaiydsikam Bhdra- 
tam ity-dddv iva patirmheyatvam pratlyate \ kincha \ vimatam veda^dk- 
yam paurusheyam \ vdkyatvdt \ Kdliddsddi-vdkyarvad iti prdpte hrumah \ 
adhyayana-s'ampraddya'pravarttakatvena samdkhyd upapadyate \ Kdlidd- 
sddi-grantheshu taUsargdvasdne karttdrah vpalabhyante \ tathd vedasydpi 
paurusheyatve tat-karttd upaldbhyeta na cha upaldbhyate \ ato vdkyatva- 
hetuh prattkula'tarka-pardhatah \ tasmdd apaurusheyo vedah \ tathd saU 
purusha-huddhi'kritasya aprdmdnyasya andiankanlyatvdd vidhp-vdkyasya 
dharme prdmdnyaih susthitam \ ^ 

^ I have extracted this passage from Prof. Goldat'ucker's text of the Nyaya-mSla- 
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" [Verses] * Is the word of the Veda derived from a personal author 
or not? It must (some urge) he so derived, since (1) it hears the 
names of Kathaka, etc., and (2) has the characters of a sentence, like 
other sentences. Ko (we reply) ; for (1) the names arose from parti- 
cular persons heing teachers of the Vedas, and (2) the ohjection that 
the Vedic precepts have the characters of common sentences is refuted 
hy other considerations. The Veda can have no personal author, since 
it has never heen perceived to have had a maker.' [Comment] It is 
objected (1) that the names Ka^haka, Kauthuma, Taittiriyaka, etc., are 
applied in common usage to the different Vedas ; and the taddhita aflJx 
by which these appellations are formed, denotes * uttered by ' [Katjha, 
Kuthumi, and Tittiri] (comp. Panini, iv. 3, 101). Such being the 
case, it is clear that these parts of the Vedas tire derived from a per- 
sonal author, like the Mahabharata, which is styled VaiySsika, because 
it was uttered by Vyasa, etc. And further (2), the sentences of the 
Veda, being subject to different interpretations, must have had a per- 
sonal author, because they have the properties of a sentence, like the 
sentences of Kalidasa, etc. To this we reply (1), the name applied to 
any Veda originates in the fact that the sage whose name it bears, was 
an agent in transmitting the study of that Veda. But (2) in the books 
of Kalidasa and others, the authors are discoverable [from the notices] 
at the end of each section. JS'ow if the Veda also were the composition 
of a personal author, the composer of it would, in like manner, be dis- 
coverable ; but such is not the case. Hence, the objection that the 
Veda partakes of the nature of common sentences is refuted by opposing 
considerations. Consequently the Veda is not the work of a personal 
author. And such being the case, as we cannot suspect in it any falli- 
bility occasioned by the defects of human reason, the preceptive texts 
of the Veda are demonstrated to be authoritative in questions of duty.*' 

II. — Veddriha-prakdSa, The verses just quoted are repeated in the 
Vedartha-praka^a of Madhava on the Taittiriya Sanhita (p. 26), with 
a various reading at the beginning of the third line, viz. '' sam&hhyanam 
pravachandf*' instead of ** samakhya ^dhydpakatvenaJ^ The comment 
by which the verses are explained in the same work, is as follows : 

Vdlmzkii/am Vaiydsiklyam ityddi-samdkhyandd Rdmdyana-Bhdratd' 

vistara ; and I am indebted to the same eminent scholar for some assistance in my 
translation of it. 
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dikam yathd pauruBheyaih tathd Kdthakaih Kauthumafh Taittiriyam ity- 
ddi-samdkhydndd vedah paurusheyah \ hincha vedchvdkyam paurusheyam 
vdhyatvdt Kdliddiddi-vdhyorvad iti ehet \ maivam \ sampraddya^avrit- 
tyd samdkhyopapatteh \ Vdhyatva-hetus tv anupalahdhi-viruddha-kdldtya- 
ydpadishfah | Yathd Vydsa- Fdlmihi-prabhritayaa tad-grantha-nirmdnd- 
vasare kaiichid upalahdhdh any air apy avichhinna - sampraddyma upa- 
lahhyante \ na tathd veda-karttd purushah kaiehid upalabdhah \ prat- 
yuta vedasya nityatvam iruti-gmritthhydm pHrvam uddhritam \ Para- 
mdtmd tu veda-karttd 'pi na laukika-purushah \ tasmdt karttri-doahd- 
hhdvdd ndsty aprdmdnya-iankd \ 

''It may be said (1) that as the Eamayana, the Mahabharata, and 
other such books, are regarded as the works of personal authors from 
the epithets Yalmikiya (composed by Yahniki), Yaiyasiklya (composed 
by Vyasa), etc., which they bear, so too the Veda must have had a 
similar origin, since it is called by the appellations of Xa^haka, Xau- 
thuma, Taittiriya, etc. ; and further (2), that the sentences of the Veda 
must have had this origin, because they possess the properties of a 
common sentence, like those of Kalidasa and others. But these ob- 
jections are unfounded, for (1) the appellations of those parts of the 
Veda are derived from the sages who were agents in transmitting the 
study of them ; and (2) the objection about the Veda having the pro- 
perties of a common sentence is opposed to the fact that no author 
was ever perceived, and so proceeds upon an erroneous generalization.®' 
For though Vyasa and Valmiki, etc., when employed in the composition 
of their respective works, were perceived by some persons to be so en- 
s' This phrase thus translated (Jealdtyayapadiahia) is a technical term in the 
Nyaya philosophy, denoting one of the hetv-abhasasy or "mere semblances of reasons," 
and is thus defined in the Nyaya-sutras, i. 49, Kalatyayapadishiah kalatltah, which 
Dr. Ballantyne (Aphorisms of the Nyaya, p. 42) thus explains : **That [semblance of 
a reason] is mis-timed, which is adduced when the time is not [that when it might 
have ayailed]. [For example, suppose one argues that] fire does not contain heat, 
because it is factitious, [his argument is mis-timed if we haye already ascertained by 
the superior evidence of the senses that fire does contain heat]." It does not, howeyer, 
appear, how the essential yalidity of an argument can depend at all on the time when 
it is adduced, as is justly observed by Professor Goldstiicker, who has favoured me 
with his opinion on the sense of .the phrase. After consulting the commentary of 
Vatsyayana in loco, he thinks the aphorism (which is not very distinctly explained 
by the commentators) must denote the erroneous transference of a conclusion deduced 
from the phenomena happening at one " time," i.e. belonging to one class of cases, 
to another class which does not exhibit, or only apparently exhibits, the same pheno- 
mena ; in short, a vicious generalization. 
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gaged, and are known by others also [in after ages] to be the authors, 
from the existence of an unbroken tradition io that effect ; — ^no human 
author of the Yeda has ever been perceived. On the contrary, we 
have formerly shown that the eternity of the Veda is declared both by 
itself and by the Smyiti. And even if the Supreme Spirit be the maker 
of it, still he is not a mundane person ; and consequently, as no defect 
exists in the maker, there is no reason to suspect fallibility in his work.'* 

No notice has been taken by these commentators of an objection 
which might have been raised to the validity of this reasoning, viz. that 
the hymns of the Rich and other Yedas are all set down in the Anu- 
kramanis, or indices to those works, as being uttered by particular 
rishis ; the rishis l[)eing, in fact, there defined as those whose words the 
hymns were — t/ast/a vdkyafh sa rtshih.^ (See Colebrooke's Misc. Ess. 
i. 26, or p. 12 of "Williams and Norgate's ed.) Though, however, this 
objection has not been alluded to in any of the preceding passages, an 
answer has been provided to it in the well-known assertion of the 
orthodox Indian writers that the rishis did not compose, but only saw 
and afterwards repeated the hymns and other parts of the Vedas, which 
had in reality pre-existed from eternity. 

Thus, in the Yedartha-prakasa on the Taittiriya Sanhita, p. 11, it is 
said: Atlndrtt/drtha-drashtdrah rishayah \ Teshdm veda-drashtfitvaM 
smart/ate \ Ttcydnte 'nfarhztdn '* Veddn setihdsdn maJmrBhayah \ Lebhire 
tapasd purvam anujndtdh svayamhhuvd \ (Mahabharata, S'antiparvan, 
verse 7660. See above, p. 49.) " The rishis were seers of things 
beyond the reach of the bodily senses. The fact of their seeing the 
Vedas is recorded in the Smriti: 'The great rishis, empowered by 
Svayambhu, formerly obtained, through devotion, the Vedas and the 
Itihasas which had disappeared at the end of the [preceding] Tuga.' " 

So, too, Manu (as already quoted. Vol. I. p. 394) says, in similar, 
although more general language : Prqjdpatir idam idstram tapasawd- 
srijat prahhuh \ Tathaiva veddn rishayas tapasd pratipedtre \ *'Praja- 
pati created this S'astra (the Institutes of Manu) by austere-fervour 
{tapas) ; and by the same means the rishis obtained the Vedas.'* 

^ Some passages from the Nirukta on this subject will be quoted in a later part of 
this volume. 

•1 The text of the BibUoth. Ind. reads tarhi tan, I have followed the M. Bh., 
which evidently gives the true reading. 
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The foUowing extract from the account of the Purva-mimansa philo- 
sophy, given in the Sarva-dariana-sangraha of Madhava Acharyya 
(Bibliotheca Indica, pp. 127 ff,), contains a fuller summary of the con- 
troversy between the Mimansakas and the Naiyayikas respecting the 
grounds on which the authority of the Yeda should be regarded as 
resting : 

Sydd etat \ vedasya katham apauruaheyatvam ahhidhiyate \ tat^tsH- 
pddaka-pramdndhhdvdt katham manyeihd^ apaurusheydh veddh \ sampra- 
ddydvichchhede saty mmaryyamdna-karttrikatvdd dtma-vad iti \ tad etad 
mandam vUeshandsiddheh \ pay/rfMheyarveda-vddibhih pralaye sampra- 
ddya ' vichchhedasya kakshikarandt \ kincha kirn idam asmaryyamdna- 
karttrikatvam ndma \ apratiyamdna - karttrikatvam "aama/rana - gochara- 
karttrikatvam vd \ na prathamah kalpah Faramskvarasya karttuh pra- 
miter ahhyvpagarndt \ na dvitlyo vikalpasahatvat | tathd hi \ kirn ekena 
asmaranam ahhipreyate sarvair vd \ na ddyah | " yo dharma-ilh jita- 
mdna-roshah *' ityddishu muktakoktishu vyahhichdrdt \ na dvitiyah | sar- 
vdsmaranasya asarvajna-durjndnatvdt | 

Paurusheyatve pramdna-samhhavdch cha veda-vdkydni pau/rusheydni \ 
vdkyatvdt \ Kdliddaddi-vakya-vat \ veda-vdkydni dpta-pramtdni \ pra- 
mdnatve sati vdkyatvdd Manv-ddi-vdkya-vad iti I 

Nanu \ ^^Vedaayddhyayanam sarvam gurv-adhyayana-purvakam \ vedd- 
dhyayana-sdmdnydd adhund ^dhyayatiam yathd " | ity anumdnam prati 
sddhanam pragalbhate iti chet \ tad api na pramdna-kotim praveshfum 
Ishfe I " Bhdratddhyayanam sarvam gurv-adhyayana-purvakam \ Bhdra- 
tddhyayanatvma sdmpratddhyayanam yathd " iti dhhdsa-samdna-yoga- 
kshematvdt \ nanu tatra Vydsah karttd iti smaryyate '^ ko hy any ah 
Fundarlkdkshdd Mahdhhdrata-krid Iha/vet^^ ity-dddv iti chet \ tad 
asdram \ " richah sdmdni jajnire \ chhanddmsi jajnire tasmdd yqfus tas- 
mdd qfdyata^^ iti pmmha-sukte vedasya sa-kartrikatd-pratipddandt | 

Kincha anityah iabdah sdmdnyavattve sati asmad-ddi-vdhyendriya- 
grdhyatvdd ghafa-vat \ nanv idam anumdnam sa evdyam ga-kdra?^ ity 
pratyahhijnd-pramdna-pratihatam iti chet \ tad ati phalgu " luna-punar- 
jdta-keia-dalita-kund'*'dddv iva pratyahhijndydh sdmdnya-vishayatvena 
hddhakatvdhhavdt \ 

Nanv aSarlrasya ParameSvarasya tdh-ddi-sthdndhhdvena varnochchd, 
randsamhJiavdt katham tat-pran%tatvafh vedasya sydd iti chet j na tad 
hhadram svahhdvato ^sarirasydpi tasya hhaktdnugrahdrtham lild-vigraha- 
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graham ' sambhmdt \ tasmdd vedasya apaurusheyatva-vdcho yukUr na 
yuhid iti (M \ 

Tatra samddhdnam ahhidhlyate \ Kim idam paurusheyatva^ madhayi- 
ahitam \ purushdd utpawMitva-rndtram \ yathd asmad-ddibhir ahar ahar 
uehehdryyam&nasya vedasya \ pramdndntarena artham upalahkya tat- 
prakdiandya raehitatvam vd \ yathd asmad-ddibhir iva nibadhyamdnasya 
prabandhasya \ prathame na viprattpattth \ charame kim anumdna-haldt 
tat'Sddhanam dgama-haldd vd \ na ddyah \ Mdlatl'mddhavddi-vdkyeBhu 
aavyahhichdratvdt \ atha pramdnatve aati iti viSishyate iti chet j tad api 
na vipaichito manasi paiSadyam dpadyate \ pramdndntardgoeha/rdrtha- 
pratipddakam hi vdkyafh Veda^dkyam \ tat pramdndntara-gochardrtha- 
pratipddakam iti sddhyamdne "mama mdtd handhyd '* iti vad vydghdtd- 
pdtdt I kincha Farameivarasya Md - vigraha - parigrahdhhyupagame ^py 
atlndriydrtha-darianam na sanjaghaftti deSa-kdla-svahhdva-^iprakrish- 
fdrtha- grahanopdydhhdvdt \ na cha tach-ehakshur-ddikam eva tddrik- 
pratlti-janana-kshamam iti mantavyam \ drishtdnmdrenaiva kalpandydh 
dirayaniycdvdt \ tad uktam Guruhhih sarvafna - nirdkarana - veldydm 
'^yatrdpy atiSayo drishfah sa svdrthdnatilanghandt I dura-sukshrnddi- 
dri^hfau sydd na rupe irotra-vrittitd '' iti \ atah eva na dgama-haldt tat- 
sddhanam \ 

" Tena proktam'^ iti Pdniny-anuSdsane jdgraty api Kdihaka-Kdldpa- 
Taittirlyam ityddi-samdkhyd adhyayana-sampraddya-pravarttaka-visha- 
yatvena upapadyate \ tad -vad atrdpi aampraddya-pra/oarttaka^ishaya- 
tvendpy ^ipapadyate \ na cha anumdna-haldt iahdasya anityatva-siddhih \ 
pratyahhynd-virodhdt | . . . . 

Nanv idam pratyahhijndnaih gatvddi-jdti-mshayafh na gddi-vyakti* 
vishayam tdsdm prati-pttrusham hhedopalamhhdd \ anyathd **8omasarmd 
^dhlte " iti vihhdgo na sydd iti chet | tad api 4ohhdm na hibhartti gddi- 
vyakti-hhede pramdndhhdvena gatvddi-jdti-vishaya-kalpandydm pramdnd- 
hhavdt I Tathd gatvam ajdnatah ekam eva hhinna'deSa-parimdna-saih' 
sthdna-vyakty-i^adhdna-vaidd hhinna-deSam iva alpam iva mahad iva 
dUrgham iva vdmanam iva prathate tathd ga-vyaktim ajdnatah ekd *pi 
vyanjaka-hheddt tat-tad-dharmdnubandhini pratihhdsate \ etenavirud- 
dha-dharmddhydsdd hheda - pratihhdsah iti pratyuktam \ tatra ki0i 
svdhhdviko viruddha-dharmddhydso hheda-sddhakatvena abhimatah prd- 
tUikd vd I prathame asiddhih \ aparathd svdhhdvika-hheddhhyupagame 
daSa ga-kdrdn udachdrayat Chaitra iti prattipattih sydd na tu daSa^ 
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kritvo ga-karah iti \ d/vitlye tu na svahhavika-hheda-siddhih \ na hi 
paropddht'hhedena svdhhavikam aikyam vihanyate \ md hhud nabhaso ^pi 
kumhhddy'Vpddhi'hheddt svdhhdviko hhedah | . . . . tad uktam dchdry- 
yaih \ ^ prayojanam tu yajjdtea tad varndd eva labhyate \ vyakti-lalhywfn 
tu nddebhyah iti yatvddi-dhlr vfithd^* iti \ tathd eha '* pratyabhifnd 
yadd iahde jdgartti niravagraha. \ anityatvdnumdndni saiva sarvdni hd- 
dhate " | . . . . tataS cha vedasya apaurusheyatayd niraata'Samasta-iankd- 
kalankdnkuratvena svatah aiddham dharme prdmdnyam iti susthitam \ 

" Be it so. But how [the Naiyayikas may ask] is the Yeda alleged 
to be nnderived from any personal author ? How can you regard the 
Yedas as being thus underived, when there is no evidence by which 
this character can be substantiated ? The argument urged by you Mi- 
mansakas is, that while there is an unbroken tradition, still no author 
of the Yeda is remembered, in the same way as [none is remembered] 
in the case of the soul (or self). But this argument is very weak, be- 
cause the asserted characteristics [unbrokenness of tradition, etc.] are not 
proved ; since those who maintain the personal origin \i.e, origin from 
a person] of the Yeda, object that the tradition [regarding the Yeda] 
was interrupted at the dissolution of the universe {pralayd),^ And 
further : what is meant by the assertion that no author of the Yeda is 
remembered ? Is it (1) that no author is believed ? or (2) that no author 
is the object of recollection ? The first alternative cannot be accepted, 
since it is acknowledged [by us] that God {ParameSvara) is proved to 
be the author. 'Not can the second alternative be admitted, as it cannot 
stand the test of the following dilemma, viz. Is it meant (a) that no 
author of the Yeda is recollected by some one person, or (J) by any 
person whatever ? The former supposition breaks down, since it fails 
when tried by such detached stanzas as this, ' he who is religious, and 
has overcome pride and anger,' etc.*' And the latter supposition is in- 
admissible, since it would be impossible for any person who was not 
omniscient to know that no author of the Yeda was recollected by any 
person whatever. 

'2 This objection occurs in a passage of the Knsuniafifalif which I shall qnote 
farther on. 

93 I (Jo not know from what work this verse is quoted, or what is its sequel. To 
prove anything in point, it must apparently go on to assert that such a saint as is here 
described remembers the author of the Yeda, or at least has such superhuman facul- 
ties as would enable him to discover the author. 
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** And moreover, [the Naiyayikas proceed], the sentences of the Veda 
must have originated with a personal author, as proof exists that they 
had such an origin, since they have the character of sentences, like 
those of Kalidasa and other writers. The sentences of the Yeda have 
been composed by competent persons, since, while they possess au- 
thority, they have, at the same time, the character of sentences, like 
those of Manu and other sages. 

** But [ask the Mimansakas] may it not be assumed that, ' All study 
of the Yeda was preceded by an earlier study of it by the pupil's pre- 
ceptor, since the study of the Veda must always have had one common 
character, which was the same in former times as now ; ' ^ and that 
this inference has force to prove [that the Veda had no author or was 
eternal] ? Such reasoning [the Naiyayikas answer] is of no force as 
proof, [for it might be urged, with an equal show of reason, that] ' All 
study of the Mahabharata was preceded by an earlier study of it by the 
pupil's preceptor, since the study of the Mahabharata, from the mere 
fact of its being such, [must have had the same character in former 
times] as it has now;' and the advantage of such an argument is 
simply illusory. But the [Mimansakas will ask whether there is not a 
difference between these two cases of the Veda and the Mahabharata, 
since] the Smriti declares that [Vishnu incarnate as] Vyasa was the 
author of the latter, — according to such texts as this, * Who else than 
Pundarikaksha (the lotus-eyed Vishnu) could be the maker of the 
Mahabharata?' (see above, p. 39)^ — [whilst nothing of this sort is 
recorded in any S'astra in regard to the Veda]. This argument, how- 
ever, is powerless, since it is proved by these words of the Purusha- 
sukta, * From him sprang the Eich and Saman verses and the metres, 
and from him the Yajush verses,' (above, p. 3) that the Veda had a 
maker. 

''Further [proceed the Naiyayikas] we must suppose that sound 
[on the eternity of which the eternity and uncreatedness of the Veda 
depend] is not eternal, since, while it has the properties belonging to a 



9* The purport of this verse is, that as every generation of students of the Veda 
must have been preceded by an earlier generation of teachers, and as there is no reason 
to assume any variation in this process by supposing that there ever had been any 
student who taught himself; we have thus a regressm ad in/initum, and must of 
necessity conclude that the Yedas had no author, but were eternal. 
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genus, it can, like a jar, be perceived by the external organs of beiiigs 
such as ourselves. But [rejoin the Mimansakas], is not this inference 
of yours refuted by the proof arising from the fact that we recognise 
the letter G [for example] as the same we have heard before ? This 
argument [replies the ISTaiyayika] is extremely weak, for the recogni- 
tion in question having reference to a community of species, — as in 
the case of such words as ' hairs cut and grown again, or of full-blown 
jasmine,* etc., — has no force to refute my assertion [that letters are 
not eternal], 

" But [asks the Mimansaka] how can the Veda have been uttered 
by the incorporeal Parame^vara (Gk)d), who has no palate or other 
organs of speech, and therefore cannot be conceived to have pronounced 
the letters [of which it is composed] ? This objection [answers the 
ITaiyayika] is not happy, because, though ParameiSvara is by nature 
incorporeal, he can yet, by way of sport, assume a body, in order to 
shew kindness to his devoted worshippers. Ccmsequently, the argu- 
ments in favour of the doctrine that the Veda had no personal author 
axe inconclusive. 

"I shall now [says the Mimansaka] clear up all these difficulties. 
What is meant by this paurusheyatva (' derivation from a personal 
author') which it is sought to prove ? Is it (1) mere procession {ut- 
pannatva) from a person {purmha)y like the procession of the Veda 
from persons such as ourselves, when we daily utter it ? or (2) is it the 
arrangement— with a view to its manifestation — of knowledge acquired 
by other modes of proof, in the sense in which persons like ourselves 
compose a treatise ? If the first meaning be intended, there will be no 
dispute. If the second sense be meant, I ask whether the Veda is proved 
[to be authoritative] in virtue (a) of its being founded on inference, or 
(h) of its being founded on supernatural information {dgama-haldt) ? The 
former alternative (a) {i,e, that the Veda derives its authority from 
being founded on inference] cannot be correct, since this theory breaks 
down, if it be applied to the sentences of the Malati Madhava or any 
other secular poem [which may contain inferences destitute of autho- 
rity]. If, on the other hand, you say (5), that the contents of the 
Veda are distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the word 
of the Veda is [defined to be] a word which proves things that are not 
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provable by any other evidence. Kow if it conld be established that 
this Yedic word did nothing more than prove things that are provable 
by other evidence, we should be involved in the same sort of contra- 
diction as if a man were to say that his mother was a barren woman. 
And even if we conceded that Paramesvara might in sport assume a 
body, it would not be conceivable that [in that case] he should perceive 
things beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in nature. 
Not is it to be thought that his eyes and other senses alone would have 
the power of producing such knowledge, since men can only attain to 
conceptions corresponding with what they have perceived. This is 
is what has been said by the Guru (Prabhakaxa) when he refutes [this 
supposition of] an omniscient author : * Whenever any object is per- 
ceived [by the organ of sight] in its most perfect exercise, such per- 
ception can only have reference to the vision of something very distant 
or very minute, since no organ (Jan go beyond its own proper objects, 
as e.g, the ear can never become cognizant of form.* Hence the au- 
thority of the Yeda does not arise in virtue of any supernatural in- 
formation [acquired by the Deity in a corporeal shape]. 

""Without any contravention*' of the rule of Panini (iv. 3, 101 ; see 
above, p. 83) that the grammatical affix with which the words Kathaka, 
Kalapa, and Taittiriya are formed, imparts to those derivatives the sense 
of * uttered by ' Ka^ha, Kalapa, etc., it is established that the names first 
mentioned have reference [not to those parts of the Yeda being composed 
by the sages in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Yeda. Here also these appella- 
tions ought to be understood in the same manner, as referring to the fact 
of those sages being the institutors of the study of the Yeda ; and we are 
not to think that the eternity of sound [or of the words of the Yeda] is 
disproved by the force of any inference [to be drawn from those names], 
since this would be at variance with the recognition [of letters as the 
same we knew before] (see above, Mimansa Sutras, i. 19 f., p. 75). .... 

" But [the Naiyayikas will ask] does not the recognition [of G and 

other letters as the same we knew before] refer to them as belonging 

to the [same] species, and not as being the [same] individual letters, 

since, in fact, they are perceived to be different [as uttered by] each 

w literally ** although the rule of Panini be awake." 
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person, — for otherwise it would be impossible for us to make any dis- 
tinction [between different readers, as when we say], * Soma^arman is 
reading ? ' This objection, howeyer, shines as little as its predecessors, 
and has been answered in this way, viz. that as there is no proof of any 
distinction of indiyidoality between G's, etc., there is no evidence that 
we ought to suppose any such thing as a species of G's, etc. [i.e. of G's 
and other letters each constituting a species]. Just as to the man who 
is ignorant that G's constitute a species, [that letter], though one 
only, becomes, through distinction of place, magnitude, form, indi- 
viduality, and position, variously modified as distinct in place, as 
small, as great, as long, or as short, in the same way, to the man who 
is ignorant of an individuality of G's, [i.e. of G's being numerically 
different from each other], this letter, though only one, appears, from 
the distinction existing between the different persons who utter it, to be 
connected with their respective peculiarities ; and as contrary characters 
are in this way erroneously ascribed [to the letter G], there is a falla- 
cious appearance of distinctness [between different G's]. But does this 
ascription of contrary characters which is thus regarded as creating a 
difference [between G's] result from (1) the nature of the thing, or (2) 
from mere appearance ? There is no proof of the furst alternative, as 
otherwise an inherent difference being admitted between different G's, 
it would be established that Chaitra had uttered ten (different] G's, 
and not [the same] G ten times. But on the second supposition, there 
is no proof of any inherent distinction [between G's] ; for inherent 
oneness (or identity) is not destroyed by a difference of extrinsic dis- 
guises [or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts] by 
jars, etc., that there is any inherent distinctness in the atmosphere 
itself. .... It has been said by the Acharyya ' The object which 
the Kaiyayikas seek, by supposing a species, is in fact gained from 
the letter itself; and the object at which they aim by supposing an 
individuality in letters, is attained from audible sounds {i.e. the se- 
parate utterances of the different letters), so that the hypothesis of 
species, etc., is useless.* And he thus reaches the conclusion that, 
' since, in respect of sounds (letters), recognition has so irresistible a 
power, [literally, wakes, imrestrained], it alone repels all inferences 
against the eternity [of sound, or the Veda]." After some further 
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argumentation the Mtmansaka arrives at the conclusion that " as every 
imputation of doubt which has germinated has been set aside by the 
underived character of the Yeda, its authority in matters of duty is 
shewn to be self-evident/' 

I shall not attempt to carry further my translation of this abstruse 
discussion, as the remainder of it contains much which I should find 
great difficulty in comprehending." 

[Although not directly connected with the subject in hand, the fol- 
lowing passage from S^ankara's commentary on the Brahma Sutras, iii. 
2, 40,*^ will throw some further light on the doctrines of the MimansS. 
In the two preceding Sutras, as explained by S^ankara, it had been 
asserted, both on grounds of reason and on the authority of the Veda, 
that God is the author of rewards. In the 40th S'utra a different doc- 
trine is ascribed to Jaimini : 

Dharmaih Jaiminvr atah eva \ Jaimmis tv dcMryyo dharmam phalaaya 
ddtdram manyaU \ ata eva hstoh iruter iipapattes cha \ iruyate tdvad 
ay am arthah " svarya-kdmo y of eta " ity evam ddishu vdlcyeshu \ tatra cha 
vidhi'iruter vtshaya-hhavopayarndd ydgah evargasya utpddahah iti gam- 
yate \ anyathd hy ananushthdtriko ydgah dpadyeta tatra asya tipadeSasya 
vaiyarthyam sydt \ nanv anuhshana-^indHnah karmanah phalam na ttpa- 
padyade iti parityakto 'yam pahshah \ na esha doshah Sruti-prdmanydt \ 
irutii chet pramdnam yathd 'yam karma-phala-eamhandhah irutah ttpa- 
padyate tathd kalpayita/vyah \ na cha anutpddya kimapy apUrvam karma 
vinaiyat kdldntaritam phalam datum iaknoti ity atah karmano vd eukshmd 
kachid uttardvasthd phalasya vd pUrvdvaathd apUrvafh ndma asti iti tarh- 
yate \ wpapadyate cha ay am arthah tfMena prakdrena \ livarae tu phalaih 
daddti ity anvpapannam avichitrasya kdranasya vichitra-kdryydmcpapat- 
teh vaishamya-nairghrinya-prasangdd amMhthdna-vaiyarthydpatteS cha | 
tdsmdd dharmdd eva phalam iti \ 

" * Jaimini says that for this reason virtue [is the giver of reward]/ 
The Acharyya Jaimini regards virtue [i.e. the performance of the pre- 
scribed rites and duties] as the bestower of reward. * Por this reason,' 

*« In fact I haye left out some pages of the translation which I had given in the 
first edition, as well as the corresponding portion of the text. I am indebted to the 
kindness of Professor GoldstUcker for yarious suggestions towards the improvement 
of my translation. But two of the passages on which he had favoured me with his 
opinion are, to my own apprehension, so obscure, that I have omitted them. 

•^ It is partly quoted in Prof. Banerjea's work on Hindu Philosophy. 
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and because it is proved by the Veda. This is the purport of the Vedic 
text, 'Let the man who seeks paradise, sacrifice/ and others of the 
same kind. As from this Yedic injunction we must iofer the existence 
of an object [to be sought after] it is concluded that sacrifice has the 
effect of producing heavenly bliss ; for otherwise we should be involved 
in the absurdity of a sacrifice without a performer [since no one would 
care to sacrifice without an object], and thus the injunction would be- 
come fruitless. But may it not be said that it is not conceivable that 
any fruit should result from a ceremony which perishes every moment, 
so that this view must be abandoned ? No, this defect does not attach 
to our Mimansaka statement, since the Yeda is authoritative. If the 
Veda be authority, this connection of the reward with the ceremony 
must be supposed to exist just as is proved by the Veda. But as a 
ceremony which perishes without generating any unseen virtue, can- 
not produce a reward at a distant time, it must be concluded that there 
is either a certain subtile ulterior form of the ceremony, or a certain 
subtile anterior form of the reward, which is called * unseen virtue.' 
And this result is established in the manner before mentioned. But it 
it is not proved that God bestowls rewards, because it is inconceivable 
that a uniform Cause [such as He is] should produce various effects, 
and because the performance of ceremonies would be useless, owing to 
the partiality and unmercifulness which would attach [to the supposed 
arbiter of men*s deserts]. Hence it is from virtue alone that reward 
results." 

How far this passage may be sufllcient to prove the atheism of the 
Mimansa, I will not attempt to say. Before we could decide on such 
a question, the other Sutras of that school which refer to this question 
(if there be any such) would h^ve to be consulted. 

Professor Banerjea also quotes the following text frt)m the popular 
•work, the Yidvan-moda-tarangini, in which the Mimansakas are dis- 
tinctly charged with atheism : 

Bevo na kaschid Ihmanasya kartta hharttd na harttd *pi eha kaiehid 
&8te I karmanurUpdni hchhdiuhhdm prdpnoti sarvo hi janah phaldni \ 
vedasyd karttd na cha kaSchtd date nitydh hi sahdd^ rachand hi nityd \ 
prdmdnyam asmin svatah eva aiddham anddi-siddheh paratah katham tat \ 

" There is no God, maker of the world ; nor has it any sustainer or 
destroyer ; for every man obtains a recompence in conformity with his 
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woriks. N'either is there any maker of the Veda, for its words are 
eternal, and their arrangement is et^nal. Its authoritativeness is self- 
demonstrated, for since it has been established from eternity, how can 
it be dependent upon anything but itself? " 

I learn from Professor Banerjea that the Mlmansaka commentator 
Prabhakara and his school treat the Purva Mimansa as an atheistic 
system, while Eumarila makes it out to be theistic. In fact the latter 
author makes the following complaint at the commencement of his 
Varttika, verse 10 : Prdyemiva hi Mimdmid loke hkayatlkritd \ tdm 
aitika-pathe karttum ay am yatnah krito may a \ 'Tor iu practice the 
Mimansa has beeii for the most part conrerted into a Lokayata^® 
(atheistic) system; but I have made this effort to bring it into a theistic 
path.'' See also the lines which are quoted from the Padma Parana by 
Tijuana Bhikshu, commentator on the Sankhya aphorisms, in a passage 
which I shall adduce further on.] 

It appears from a passage in Patanj all's Mahabhashya, that that great 
grammarian was of opinion that, although the sense of the Yeda is 
eternal, the order of the words has not continued xmiform ; and that it 
is from this order having been variously fixed by Katha, Kalapa, and 
other sages, that different portions of the Indian scriptures are called 
by their names. 

The following passages from the Mahabhashya, and from the Com- 
mentaries of Kaiyyata and Nagojibhatta thereon, are extracted from 
the fuller quotations given by Professor Goldstiicker in pp. 147 f. of 
the Preface to his Manava-kalpa-sutra. 

Patanjali : N^anu cha uktam *^na hi chhanddmsi kriyante nitydni ehhan- 
ddmsi*' iti | yadyapy artho nityah \ yd tv asau varndn'wp'wrvl ad anityd 
tad'hheddch cha etad hhavati Kdthakam Kdldpakam Maudakam Faippald- 
dakam ityddi , . . . | Kaiyya^a: ^^ Nitydni ^^ iti \ karttur asmarandt 
teshdm iti hhdvah \ ^^yd tv asdv^^ iti \ mahdpralayddishu varndwupHrvl- 
vindse punar utpadya rishayah samskdrdtiSaydd veddrtham amritvd iahda- 
rachandh vidadhati ity arthah \ *^tad-hheddd^* iti \ dnupurvl-hheddd ity 
arthah \ tataS cha Kathddayo veddnupurvydh karttdrah eva ityddi \ 
Kagojibhatta : Amiena vedasya nityatvam svlkritya amiena anityatvam 
aha '* yadyapy arthah " iti \ anena vedatvam sahdarthohhaya-vritti-dhva' 
nitvam \ nanu ** dhdtd yathd purvam akalpayad*\ ityddi-Sruti-halena 

^ See Colebrooke's Misc. Ess. u 402 ff^ or p. 259 ff. of Williams and Norgate's ed. 
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anupHrvl apt sd eva iti navya^urva-mlmd^iid'Siddhdntdt sd nityd iti 
ayuhtam ata dha '' mahdpralayddishv " iti \ dnupurvyds tat'tat-kshana- 
ghafitatvena anityatvam iti hhdvah iti kechit \ tan na \ '* yadyapy artho 
nityah " ityddi-vakya-iesJuhvirodkat \ arthasydpi jyotishtomdder anityat* 
vdt I pravdhdviehchhedena nityatvam tu ubhayor api tdsmdd manvantara- 
hhedena dnupUrvl hhinnd eva *^ prati-manvantaraffh chaishd Srutir anyd 
vidhiyate *' ity ukter ity anye \ pare tu \ " artho nityah " ity atra krita* 
katva-virodhy-anityaivasya eva ahhyvpagamah purva-pakshind tddriSa* 
nityatvasya eva ehhandassu ukteh \ evam eha artha-iabdena atra iharah \ 
mukhyatayd tasya eva sarva^eda-tdtparyya-vishayatvdt \ ''vedaiS eha 
sarvair aham eva vedyah " iti Gltokter ity dhuh \ varndnupUrvydh anit- 
yatve mdnam dha " tad-hheddch eha " iti \ anityatva-vydpya-hhedena tat- 
siddhih I hhedo Hra ndndtvam \ livare tu na ndndtvam \ hhede mdnafh 
vya/vahdram dha \ " Kdfhaka " ityddi \ arthaikye *py dnupurvi-hheddd 
eva Kdthaka-kdldpakddi'Vyavahdrah iti hhdvah \ atra dnupurvz anityd 
ity ukteh paddni tdny eva iti dhvanitvam \ tad dha '' tatai eha Kafhd- 
dayah " ityddi | 

As Professor Goldstiicker has only given (in p. 146 of his Preface) a 
translation of the above extract from Patanjali, and has left the pas- 
sages from Kaiyyata and Kagojibhatta untranslated, I shall give his 
version of the first, and my own rendering of the two last. 

Patanjali : ** Is it not said, however, that * the Vedas are not made, 
but that they are permanent {i,e, eternal)?' (Quite so); yet though 
their sense is permanent, the order of their letters has not always re* 
mained the same ; and it is through the difference in this latter respect 
that we may speak of the versions of the Kaphas, Kalapas, Mudakas, 
Pippaladakas, and so on." JSTaiyyafa on Patanjali : " * Eternal ; ' by 
this word he means that they are so, because no maker of them is 
remembered. By the words, * the order of their letters,' etc., it is 
meant that, the order of the letters being destroyed in the great 
dissolutions of the universe, etc., the rishis, when they are again 
created, recollecting, through their eminent science, the sense of the 
Veda, arrange the order of the words. By the phrase, ' through the 
difference of this,' is meant the difference of order. Consequently, 
Katha and the other sages [to whom allusion was made] are the authors 
of the order of the Veda." Ndgojihhatta on Patanjali and Kaiyyafa : 
« Admitting in part the eternity of the Veda, he, Patanjali, declares in 
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the words, 'thougli the sense is eternal,' etc., that it (the Yeda) is also 
in part not eternal. By this clause it is implied that the character of the 
Veda as such is constituted both by the words and by the sense.^'' But is 
not the order also eternal, since it is a settled doctrine of the modem 
Mimansakas, on the strength of such Yedic texts as this, * the creator 
made them as before,* etc., that the order also is the very same ? jNo ; 
this is incorrect, and in consequence, he (Kaiyya^a) says, ' in the great 
dissolutions,' etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it is formed in particular moments. But this is 
wrong, because it is opposed to the conclusion of the sentence, * though 
their sense is eternal,' etc., and because the objects signified also, such 
as the jyotishtoma sacrifice, are not eternal. Others say that both the 
sense and the order of the words are eternal [or permanent], owing to 
the continuity of the tradition ; and that, consequently, it is in different 
manvantaras that the order of the words is different, according to the 
text, * in every manvantara this ^ruti (Yeda) is made different.' Others 
again think that in the words, *the sense is eternal,' etc., an admis- 
sion is made by an objector of an eternity opposed to tlie idea of 
production, since it is only such a [qualified] eternity that is men- 
tioned in the Yeda; and that thus the word 'sense,' or 'object' 
{arthah), here refers to I^vara, because he is the principal object which 
is had in view in the whole of the Yeda, according to the words of the 
Bhagavad-gita (xv. 15), *It is I whom all the Yedas seek to know.' 
He next states the proof of the assertion that the order of the letters is 
not eternal, in the words, * through the difference of this,' etc. The 
difference in the order is proved by the difference in the things included 
imder the category of non- eternity. Difference here means variety. But 
in Isvara (God), there is no variety. He declares current usage to be 
the proof of difference, in the words ' Kathaka,' etc., which mean that, 
though the sense is the same, we use the distinctions of Kathaka, Kala- 
paka, ete., in consequence of the difference of arrangement. Here by 
saying that the order is not eternal, it is implied that the words are the 
same. And this is what is asserted in the words [of Kaiyyata], ' con- 
sequently Katha and the other sages,' " etc. 

*9 I am indebted to Professor Goldstiicker for a correction of my former rendering 
of this sentence, and of several others in this passage of Nagojibhatta. 

7 
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After qnoting these passages at greater length than I have giyen 
them, Professor Gbldstiicker goes on to remark in his note : '* I have 
quoted the full gloss of the three principal commentators, on this im- 
portant Sutra [of Pftnini] and its Yarttikas, because it is of considerable 

interest in many respects "We see Kaiyyata and Nagojibhatta 

writhing under the difficulty of reconciling the eternity of the Yeda 
with the differences of its various versions, which, nevertheless, main- 
tain an equal claim to infallibility. Patanjali makes rather short work 
of this much vexed question ; and unless it be allowed here to render 
his expression varna (which means * letter '), ' word,' it is barely pos- 
sible even to understand how he can save consistently the eternity or 
permanence of the * sense ' of the Yeda. That the modem Himansists 
maintain not only the 'eternity of the sense,* but also the * permanence 
of the text,' which is tantamount to the exclusive right of one single 
version, we learn, amongst others, from Nagojibhatta* But as such a 
doctrine has its obvious dangers, it is not shared in by the old Mlmdn- 
sists, nor by Nagoji, as he tells us himself. He and Kaiyyata inform 
us therefore that, amongst other theories, there is one, according to 
which the order of the letters (or rather words) in the Yaidik texts got 
lost in the several Pralayas or destructions of the worlds; and since 
each manvantara had its own revelation, which differed only in the 
expression, not in the sense of, the Yaidik texts, the various versions 
known to these commentators represent these successive revelations, 
which were 'remembered,' through their ' excessive accomplishments,' 
by the Eishis, who in this manner produced, or rather reproduced, the 
texts current in their time, under the name of the versions of the 
Kathas, Kalapas, and so on. In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the same 
subject by Xumarila, in his Himansa-varttika (i. 3, 10)." 

III. The Veddnta. — I proceed to adduce the reasonings by which Bada- 
rayana, the reputed author of the Brahma, S'arlraka, or Yed&nta Sutras, 
as expounded by S'ankara Acharyya in his S'drlraka-mimdMsd'hhdshf/a, 
or commentary on those Sutras, defends the eternity and authority of 
the Yeda. His views, as we shall see, are not by any means identical 
with those of Jaimini and his school. After discussing the question 
whether any persons but men of the three highest tribes are qualified 
for divine knowledge, the author of the Sutras comes to the conclusion 
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that S^udras, or persons of the fourth tribe, are incompetent, while 
beings superior to man, the gods, are competent*^ (Colebrooke's Misc. 
Ess. i. 348, or p. 223 of Williams and Norgate's ed.) In Sutra^ i. 3, 
26, the author determines that the gods have a desire for £nal emanci- 
pation, owing to the transitoriness of their glory, and a capacity for 
attaining it, because they possess the qualities of corporeality, etc. ; 
and that there is no obstacle which prevents their acquiring divine 
knowledge. A difficulty, however, having been raised that the gods 
cannot be corporeal, because, if they were so, it is necessary to conceive 
that they would be corporeally present (as priests actually are) at the 
ceremonial of saciifice, in which they are the objects of worship, — a 
supposition which would not consist with the usual course of such cere- 
monies, at which the gods are not seen to be corporeally present, and 
would, in fact, involve an impossibility, since Indra, for example, being 
but one, could not be corporeally present at numerous sacrifices at 
once ; — this difficulty is solved (under Sutra i. 3, 27) in two ways, 
either by supposing (1) that the gods assume different forms, and 
are present at many sacrifices at once, although invisible to mortals ; or 
by considering (2) that, as a sacrifice is oflfered to (and not, by) a deity, 
. many persons may present their oblations to that deity at once, just as 
one Brahman may be saluted by many different persons at the same 
time. It is, therefore, concluded that the corporeal nature of the gods 
is not inconsistent with the preustice of sacrifice. Having settled these 
points, BSmkara comes to Sutra i. 3, 28 : 

**S'abde iti chet \ na \ atah prahhavdt \ pratyahhdnumdndhhydm " \ 
Md ndma vigraha/oattve devddlndm dbhyupagamyamdne Jcarmani kas- 
ehid virodhah praaanjt \ idbde tu virodhah prasajt/eta \ Tcatham | Aut- 
pattiJcaih hi iabdasya arthena 8amhand?mm diritya ^* anapekshatvdd'* 
iti vedasya prdmdnyam sthdpitam \ Iddnim tu vigrahavatl devatd ^hhyu- 
pagamyamdnd yadyapy aHvaryya-yoydd ytigapad aneka-karma-samhan' 
dhini havifhshi hhunjlta tathdpi vigraha-yogdd asmad-ddi'Vaj janana-ma- 
ramvatl sd iti nityasya iahdasya anityena arthena nitya-sambandhe pro- 
liyanidne yad vaidike iabde prdmdnyam sthitam tasya virodhaft sydd iti 
chet I na ay am apy asti virodhah \ kasmdd ^' atah prahhavdt^^ \ Atah eva 



100 For a discussion of tlie different question whether the gods can practise the cere- 
monies prescribed in the Yedas, see the First Volume of this work, p. 365, note. 
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hi vaidtkdt iabddd devddihafh jag at prahhavafi \ Nanu ^^janmddt asya 
yatah " (Brahma Sutras i. 1,2) iti hrahma-prahhavafvam jagato ^vadhd- 
ritam katham iha Sahda^ahhavatvam uchyaU \ Apicha yadi ndma vai- 
dtkdt iahddd asya prabhavo ^hhyupagatah katham etdvatd virodhah Sabde 
parihritah \ ydvatd Vasavo Rudrdh Aditydh Vthedevdh Marutah ity ete 
^rthdh anitydh eva utpattimattvdt \ Tad-anityatve cha tad-vdchakdnam 
vaidikdndm Vasv-ddi'Sahddndm anityatvam kena vdryyate \ Prasiddham hi 
lake Devadattasya putre utpanne Tafnadattah iti tasya ndma kriyate iti \ 
Tasmdd virodhah eva Sabde iti ehet \ na \ Gavddi-iahddrtha'Samhandha- 
nityatva-darSandt \ Na hi ga/cddi-vyaktlndm utpattimattve tad-dkritlndm 
apy utpattimattvam sydd dravya-guna-karmandm hivy^ktayah eva utpad- 
yante na dkritayah \ AkritihhiS cha ialddndfh samhandho na vyaktihhih \ 
vyaktindm dnantydt samhandha-grahandnupapatteh \ Vyaktishu utpadya- 
mdndsv apy dkritlndm nityatvdd na gavddi-Sahdeshu kaSchid virodho drii- 
yate \ Tathd devddi-vyakti-prahhavdlhyvpagame ^pi dkriti-nityatvdd na 
kaSchid Vasv-ddiSahdeshu virodJuth iti drashfavyam \ Akriti-viieshas tude- 
vddlndm mantrdrthavddddihhyo vigrahavattvddy-avagamdd avagantavyah \ 
Sthdna-viksha-samhandha-nimittdS cha Indrddi - iabddh sendpatyddi- 
Sahda-vat \ Tatai cha yo yas tat tat sthdnam adhitishfhati sa sa Indrddi- 
iahdatr ahhidhiyate iti na dosho hhavati \ Na cha idam Sahda-prahhavat- 
vam Brahma -prabhavatva-vad updddna-kdranatvdbhiprdyena uchyate \ 
katham tarhi sthiti-vdchakdtmand nitye iabde nitydrtha-sambandhini 
Sabda-vyavdhdra-yogydrtha-vyakti-nishpattir ** atah prabhavah^* ity itch- 
yate \ katham punar avagamyate iahddt prabhavati jagad iti \ ^^pratya- 
kshdnumdndbhydm " | Pratyaksham Srutih \ prdmdnyam prati anape- 
kshatvdt \ anumdnam smritih \ prdmdnyam prati sdpekshatvdt \ Te hi 
Sabda-purvdm srishtim darsayatah \ ^^ JEte^^ iti vai prajdpatir devdn 
asrijata ^^ asrigram^^ iti mantishydn ^'indavah" itipitrtms ^^tirahpavi- 
tram" iti grahdn ^'dSavah^^ iti stotram '^viSvdni^^ iti iastram ^^ abhi 
saubhagd " ity anydh prajdh iti Srutih \ Tathd ^nyatrdpi " 8a manasd 
vdcham mithunam samabhavad^' (S'atapatha Brahmana x. 6, 5, 4, ^nd 
Brihadaranyaka Upamshad, p. 50) ityddind tatra tatra iabda-purvikd 
srishtih Srdvyate \ Smritir api^^ anddi-nidhand nityd vdg utsrishfd svayam- 
bhuvd I ddau vedamayi divyd yatah sarvdh pra/orittayah^^ ity utsargo^py 
ayafh vdchah sampraddya-pravarttandtmako drashfavyah anddi-nidhand- 
ydh anyddriSasya utsa/rgasya asambhavdt \ Tathd ''ndma rupam cha bhu- 
tdndm karmandm cha pravarttanam \ Veda-iabdebhya evddau nirmame sa 
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mafieharah*^ tt%\ '^sarveshdm cha sa ndmdm karmdm chapfifhakprithak \ 
Veda-iahdehhya evddau prithak samsthdi cha nirmame " iti cha \ Aptcha 
chikirshitam artham anutishfhan tasya vdchakam idbdam purvam smrifvd 
paschdt tarn artham anutishfhati iti sarveahdfh nah pratyaksham etat \ 
Tathd prajdpater api srashfuh srishteh purvam midikdh iahddh manasi 
prddurhahhuvuh paichdt tad-anugatdn arthdn sasarjja iti gamy ate \ Tathd 
cha h-utih " sa hhur iti vydharan hhumim asrifata '* ^°* ity-evam-ddikd 
hhur-ddi-idbdebhyah eva manasi prddurhhutehhyo hhur-ddi-lokdn prddur- 
hhutdn srishfdn darSayati \ kim-dtmakam punah idbdam dbhipretya idam 
sabda-prahhavatvam uchyate \ sphofam ity aha | . . . . Tasmdd nitydt 
idbddt sphota-rupdd ahhidhdyakdt kriyd-kdraka-phala-lakshanam jagad 
dbhidheyorhhutam prahhavatUi | . . . . TataS cha nityebhyah iahdebhyo 
d^ddi-vyaktindm prahhavah ity aviruddham \ 

Sutra i. 3, 29. *^Ata eva cha nityatvam*^ \ svatantrasya karttuh sma- 
randd eva hi sthite vedasya nityatve devddi-vyakti-prahhavdbhyvpagamena 
tasya virodham dsankya " atah prahhavdd^' iti parihritya iddnim tad eva 
veda-nityatvam sthitam dradhayati '^ ata eva cha nityatvam '' iti \ atah 
eva cha niyatdkriter devdder jagato veda-idbda'pralha/vatvdd eva veda- 
idbda-nityatvam api pratyetavyam \ Tathd cha mantra-varnah " yqfnena 
vdchah padavlyam dyan tdm anvavindann rishishu pravishfdm^^ iti sthi- 
tdm eva vdcham anuvinndm darSayati \ Vedavydsai cha evam eva smarati 
(Mahabharata, Yanap. 7660) | ^^yugdnte ^ntarhitdn veddn setihdsdn ma- 
harshayah \ lehhire tapasd purvam anujndtdh svayamhhtwd '' iti \ 

" Sutra i. 3, 28 : * But it is said that there will be a contradiction in 
respect of sound (or the word) ; but this is not so, because- the gods are 
produced from it, as is proved by intuition and inference/ 

" Be it so, that though the corporeality of the gods, etc., be admitted, 
no contradiction will arise in respect of the ceremonial. Still [it will 
be said that] a contradiction will arise in regard to the word. How ? 
[In this way.] By founding upon the inherent connection of a word 
with the thing signified, the authority of the Yeda had been established 
by the aphorism ' anapekshatvdt,^ etc. (Mimansa Sutras i. 2, 21 ; see 
above, p. 75.) But now, while it has been admitted that the deities are 
corporeal, it will follow that (though from their possession of divine 
power they can at one and the same time partake of the oblations 

101 Compare S'att^atha Brahmana, xi. 1, 6, 3. 
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ojffered at ntunerotis sacrifices), they will still, owing to their corpo- 
reality, he suhject, like ourselves, to hirth and death ; and hence, the 
eternal connection of the eternal word with an ohject which is non- 
eternal being lost, a contradiction will arise in regard to the authority 
proved to belong to the word of the Yeda ; [for thus the word, not 
having any eternal ijonnection with non-eternal things, could not be au- 
thoritative]. But neither has this supposed contradiction any existence. 
How ? * Because they are produced from it.' Hence the world of gods, 
etc., is produced from the Yedic word. But according to the aphorism 
(Brahma Sutras i. 1, 2) ^ from him comes the production, etc., of all this,' 
it is established that the world has been produced from Brahma. How, 
then, is it said here that it is produced from the word ? And, moreover, 
if it be allowed that the world is produced from the Yedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch as all 
the following classes of objects, viz. the Yasus, Budras, Adityas, Yii- 
vedevas, Maruts, are non-eternal, because produced; and when they 
are non-eternal, what is there to bar the non-eternity of the Yedic 
words Yasu, etc., by which they are designated ? For it is a common 
saying, * It is only when a son is bom to Devadatta, that that son 
receives the name of Yajnadatta,' [t,e. no child receives a name before 
it exists]. Hence a contradiction does arise in regard to [the eternity 
of] the word. To this objection we reply with a negative ; for in the 
case of such words as cow we discover an eternal connection between 
the word and the thing. For although individual cows, etc., come 
into existence, the species to which they belong does not begin to exist, 
as it is individual substances, qualities, and acts, which begin to exist, 
and not their species. Kow it is with species that words are connected, 
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the hymns and arthayadas (illustratiYe remarks in the Yedas), etc. The 
words Indra, etc., are derived Arom oonnection with some particular post, 
like the words 'commander of an army' {senapati\ etc. Hence, who- 
soever occupies any particular post, is designated by the words Indra, 
and so forth ; [and therefore Indra and the other gods belong to the 
species of occupants of particular posts]. Thus there is no difficulty. 
And this derivation from the word is not, like production from Brah- 
ma, meant in the sense of evolution from a material cause. But 
how, since language is eternal and connected with eternal objects, is 
it declared in the phrase 'produced from it' that the production of 
individual things, correspondmg to the ordinary sense of words, is 
effected by a thing (sound or language), the very nature of which it 
is to denote continuance [and not such change as is involved in the idea 
of production ?] ^°* How, again, is it known that the world is pro- 
duced from the word ? The answer is, [it is known] ' from intuition 
and inference.' ' Intuition ' means the Yeda, because it is independent 
of any (other authority). * Inference ' means the smriti, because it is 
dependent on another authority (the Yeda). These two demonstrate 
that the creation was preceded by the word. Thus the Yeda says, * at 
(or with) the word ete (these) Prajapati created the gods ; at asriffram 
(they were poured out) he created men ; at indavah (drops of soma) he 
created the pitris ; at tirah pmitrcm (through the filter) he created the 
libations ; at dimah (swift) he created hymns ; at vihdni (all) he created 
praise ; and at the words abht sauhhaga (for the sake of blessings) he 
created other creatures.' ^^ And in another place it is said ' with his 

102 This sentence is rather obscure. 

1^ According to Govinda Ananda's Gloss this passage is derived from a Ohhandoga 
Brahmana. It contains a mystical exposition of the words from Rig-yeda, iz. 62, 1 
(=Sama-yeda, ii 180) which are imbedded in it, tiz. ete asfigram indavas tirah 
pavitram aicmah \ viivani abhi aaubhaga \ '< These hurrying drops of soma have been 
poured through the filter, to procure all blessings." (See Benfey's translation.) It was 
by the help of Dr. Pertsch's alphabetical list of the initial words of the verses of the 
Big-yeda (in Weber's Indische Studien, toL iii.) that I discoyered the verse in ques- 
tion in the Big-veda. Grovinda Ananda gives us a specimen of his powers as Yedic 

x« :^ ^|jg following remarks on this passage : Ity etan-mantro'athaifi padaij^ 

hma devadtn asf^'aia | tattra *' ete ** iti padam earvammatvad devanafh 

T^g rttdhiram tat pradhdne dehe ramante iti " asfigral^ " manuthyah \ 

wimpitrinain indu-sabdajf, smarakah ityadi \ " Brahm& created the gods, 

mity with the recollections suggested by the various words in this verse. 

C these *) as a pronoun suggested the gods. The beings who disport 
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miad he entered into conjugal connection with Vach (speech).' (S^. P. 
Br. X. 6, 5, 4, Brih. Ar. Up. p. 50.) By these and other such texts 
the Yeda in various places declares that creation was preceded hj the 
word. And when the Smjiti says, 'In the beginning a celestial 
voice, eternal, without beginning or end, co-essential with the Yedas, 
was uttered by Svayambhu, from which all activities [proceeded]' 
(see above, p. 16), the expression 'utterance of a voice 'is to be re- 
garded as employed in the sense of the origination of a tradition, 
since it is inconceivable that a voice which was * without beginning or 
end,' could be uttered in the same sense as other sounds. Again, we 
have this other text, ' In the beginning Mahe^vara created from the 
words of the Yeda the names and forms of creatures, and the origina- 
tion of actions ; ' and again, ' He created in the beginning the several 
names, functions, and conditions of all creatures from the words of the 
Yeda.' (See above, pp. 16 and 6.) And it is a matter of common ob- 
servation to us all, that when any one is occupied with any end which 
he wishes to accomplish, he first calls to mind the word which expresses 
it, and then proceeds to effect his purpose. So, too, in the case of Pra- 
japati the creator, we conclude that before the creation the words of the 
Yeda were manifested in his mind, and that afterwards he created the 
objects which resulted from them. Thus the Yedic text which says, 
* uttering hhuh, he created the earth (hhumi), etc ,' intimates that the 
different worlds, earth, and the rest, were manifested, i.e. created from 
the words bhuh, etc., manifested in his mind. Of what sort, now, was 
this word which is intended, when it is said that the world was pro- 
duced from the word ? It was sphofa (disclosure or expression), we 
are told." 

I shall not quote the long discussion on which S'ankara here enters, 
regarding this term. (See Colebrooke's Misc. Ess. i. 305 ff. ; Ballan- 
tyne's Christianity contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author's translation of the commencement of the Mahabhashya, 
p. 10; and Professor Miiller's article on the last-named work in the 
Journal of the German Or. Soc. vii. 170). S'ankara states his conclusion 

themselves in bodies of which blood {asrik) is a predominant element, were asrigrah, 
*• men.' The word indu (which means both the soma plant and the moon) suggested 
the fathers who dwell in the moon/' etc., etc. The sense of asjrigram, as given above 
in the text, is " were poured out." Govinda Ananda, no doubt, understood it correctly, 
though he considered it necessary to draw a mystical sense out of it. 
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to be that "from the eternal word, in the form of sphofa^ which expresses 
[all things], the object signified by it, viz. the world, under the three 
characters of action, causer, and the results of action, is produced," and 
finishes his remarks on this Sutra (i. 3, 28) by observing: " Consequently 
there is no contradiction in saying that the individual gods, etc., are de- 
rived from eternal words." He then proceeds to Sutra i. 3, 29 : "* Hence 
results the eternity of the Yedas.' " On this he observes, " The eternity 
of the Yeda had been established by the fact of its being described in 
the Smriti as the work of a Self-dependent Maker. But a doubt had 
been suggested that this eternity is inconsistent with the admission that 
individual gods, etc., have commenced to exist. This doubt, however, 
having been set aside by the preceding aphorism, * Since they are pro- 
duced from it,' he now confirms the eternity of the Yeda (which had 
been already proved) by the words of the Sutra before us, which mean 
that as a result of this very fact that the world, consisting of gods and 
other beings belonging to fixed species, was produced from the words of 
the Yedas, the eternity of these Yedic words themselves also must be 
believed. Accordingly, the words of the hymn, * by sacrifice they fol- 
lowed the path of Yach, and found her entered into the rishis ' (K. Y. 
X. 71, 3 ; see the First Yolume of this work p. 254, and Yolume Second, 
p. 2^p) prove that Yach already existed when she was discovered. And 
in the very same way Yedavyasa records that, * formerly the great rishis, 
empowered by Svayambhu, obtained through devotion the Yedas and 
Itihasas, which had disappeared at the end of the preceding yuga.' " 

Sayana refers to the Sutra just quoted (i. 3, 29), as well as to another 
of the Yedanta aphorisms (i. 1, 3) in p. 20 of the introduction to his 
Commentary on the Kig-veda in these words : 

I^anu hhagavata Bdda/rdyanena Vedasya Brahma-karyyatvafh sUtritam | 
^^ Sastra-yomtvad^* iti \ rigvedadi'idstrarkaranatvdd Brahma sarvajnam 
iti sutrdrthah \ hddham \ na etdvatd pan/rvsheyatvam hhavati \ manmhya- 
nirmitatvdhhdvdt \ IdrUam apaurusheyatvam abhipretya vyavahdra-daSd- 
ydm dkdiddi'Vad nityatvam Bdda/rdyanenavoa devatddhikarane sutritam \ 
*' ata evacha nityatvam " iti \ 

" But it is objected that the venerable Badarayana has declared in 
the aphorism ' since he is the source of the ^tra (Brahma Sutras i. 1, 
3), that the Yeda is derived from Brahma ; the meaning of the aphorism 
being, that since Brahma is the cause of the Eig-veda and other S^astras, 
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he is omiuBciezit. This is trae; hut it fomishes no proof of the 
human origin of the Yeda, since it was not formed by a man. Badara- 
yana had in view such a superhuman origin of the Yeda, when iu the 
[other] aphorism 'hence also [its] eternity is to be maintained,' (which 
is contained ui the section on the deities), he declared it to be, like 
the aether, etc., eternal, during the period of mundane existence." ^^ 

The remarks of S^ankara on the Brahma Sutra (i. 1, 3) above referred 
to, begin as follows : 

Mahatah rig-vedadeh Sdstraiya anelca^dya-HhanopahriffthitiMya pro- 
dlpa-vat sarvdrtha-dyotinas sarvqjnarJcalpa9ya yonihkdramm Brahma \ na * 
hi tdriiasya idstrasya rigvedddi-ldhshamsya sarvajna-gundnvitasya sar^ 
vqfndd anyatah samhhavo ^sti \ Tad yad vistardrtham idstram yasmdt 
purusha-vUeshdt samhhavati yathd vydkaranddi Fdniny-dder jneyaiJca- 
deidrtham apt sa tato *py adhikatara-vifndnah iti prasiddham loke \ kimu 
vahta/vyam aneka - Sdkhd - hheda - hhinnasya deva - twyan- mtmushfo-va/rnd^ 
iramddi'pra/vibhdga'hetor fig-vedddy-dkhyasya Barva-jndndka/rmya apra- 
yatnena eva Illd-nydyena pwusha-nUvdBOrvad yasmdd mahato hhutdd 
yoneh samhhavah (" asya mahato hhutasya nUvasitam etad yad rig-vedah " 
ity-ddeh irutes) tasya mahato hhiktasya niratiiayalh sarvqfnatvam aarva- 
iaktitvam eha iti \ 

" Brahma is the source of the great S^astra, consisting of the Eig-veda, 
etc., augmented by numerous branches of science, which, like a lamp, 
illuminates all subjects, and approaches to omniscience. Now such a 
S'astra, distinguished as the Eig-veda, etc., possessed of the qualities of 
an omniscient being, could not have originated from any other than an 
omniscient being. When an extensive treatise on any subject is pro- 
duced by any individual, as the works on Grammar, ptc, were by 
Panini and others, — even although the treatise in question have for its 
subject only a single department of what is to be known, — it is a 



104 See the quotation from the VedSrtlia-prakai^a, at the top of p. 70, above. The 
SBther iflhdia) is uncreated according to the Yaiseshikas (Kanada's Sutras, ii. 1, 28, 
with S'ankara Mirfra's commentary, and S'ankara Acharyya on Vedanta Sutra, ii. 3, 3 : 
Na hy ahadaaya utpattih sambhavayUum aakya arlmat'Kanabhttff'Obhipraydnuaarishu 
fwaim I '^ The production of the seth^ cannot be conceived as possible, so long as 
those who follow Kanada's view retain th«r vitality"). The Vedanta Sfltras, ii. 3, 
1-7, on the other hand, assert its production hy Bralima, in conformity with the text 
of the Taittirlyakas which affirms this : Tasmad mi etasmad atmanaJi akasaJ^ sam- 
hhuial^ I *' From that Soul the eether was produced." 
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matter of notoriety that the author is possessed of still greater know- 
ledge than is contained in his work.^°* Wliat then need we say of the 
transcendent omniscience and omnipotence of that great Being from 
whom issued without effort, as an amusement, like a man's breathing 
(according to the Yedic text * the Eig-veda is the breathing of that 
great Being '), that mine of universal knowledge called the Big-veda, 
etc., which is divided into many ^akhas, and which gave rise to the 
classes of gods, beasts, and men, with their castes and orders ? " ^^ 

It is clear from the aphorism last quoted that there is a distinc- 
tion between the doctrine of the Purva Mimansa, and the XJttara 
Mimansa, or Yedanta, regarding the origin of the Yeda, in so far as the 
former is silent on the subject of its derivation from Brahma, which the 
latter asserts. It is also to be observed that Sayana understands the 
eternity of the Yeda as laid down in the Brahma Sutras in a qualified 
sense (as limited to the duration of the mundane period) and not as an 
absolute eternity. 

I may remark that in their treatment of the Yedic passages which 
they cite, the practice of Badarayana, the author of the Brahma Sutras, 
and of his commentator, S'ankara Acharyya, corresponds to their theory 
of the infallibility of the sacred text. The doctrines inculcated in 
the Sutras, and expounded and vindicated by the commentator, pro- 
fess to be based on the Yeda; and numerous texts are cited in their 
support: Such passages as coincide with the theories maintained in 
the Sutras are imderstood in their proper or literal {muhhya) sense ; 

100 Dr. Ballantyne (Aphoriims of the Yedanta, p. 8) renders the last words thus : 
; . . . ^* that man, even in consideration of that^ is inferred to be exceedingly knowing." 
Govinda Ananda's note, howerer, confirms the rendering I have given. Part of it is 
as follows : T<id yaeh ehhaatram yasmdd aptat aambhavati aa tatah iaatrad adhikhdr^ 
tha-jnanah itiprasiddham | *• It is well known that the competent author from whom 
any treatise proceeds has a knowledge of more than that treatise (contains)." The 
idea here is somewhat similar to that in the second of Bishop Butler's Sermons 
" Upon the love of God " : " Effects themselyes, if we knew them thoroughly, would 
give us hut imperfect notions of wisdom and power ; much less of his Being in whom 
they reside." . . . . " This is no more than saying that the Creator is superior to the 
works of his hands." 

^ An alternative explanation of the aphorism is given by the commentator, 
according to which it would mean : " The body of Scripture, consisting of the Rig- 
veda, etc., is the source, the cause, the proof, whereby we ascertain exactly the nature 
of this Brahma " {athwoa yathoktam ftyvedadi-aastram yoniJ^ karanam pratnanam 
asya Brahnuttjo yathavat warupadhiyame). 
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whilst other texts which appear to be at variance with the Yedantic dog-' 
mas, and to favour those of the other philosophical schools, are explained 
as being merely figurative {gaum or hhdUa) ; or other interpretations are 
given. See, for example, the Brahma sutras, 1. 1, 6 ; ii. 4, 2 f., etc., with 
S5ankara*s comments. The supposition of any real inconsistency between 
the different statements of the sacred volume is never for a moment 
entertained.^®' As, however, the different authors of the Yedic hynms, 
of the Brahmanas, and even of the Upanishads, gave free expression to 
their own vague and unsystematic ideas and speculations on the origin 
of all things, and the relation of the Deity to the universe, and re- 
cognized no fixed standard of orthodox doctrine to which they were 
bound to conform, — ^it was inevitable that they should propound a 
great variety of opinions which were mutually irreconcilable. But as, 
in later times, the Vedas came to be regarded as supernatural and in- 
fallible books, it was necessary that those systematic theologians who 
sought to deduce from their contents any consistent theory of being and 
of creation, should attempt to shew that the discrepancies between the 
different texts were only apparent. 

Sect. IX. — Arguments of the followers of the Nyaya, Vdiseshtkay and 
Sdnkhya Systems in support of the authority of tJte FedaSy hut 
against the eternity of sound, 

I. TJie Nyaya, — ^The eternity of sound is, as we have already dis- 
covered from the allusions of the MimansaJta commentator, (above p. 73), 
denied by the followers of the Nyaya school. The consideration of this 
subject is begun in the following way in the Nyaya aphorisms of Go- 
tama, as explained by Vi^vanatha Bhattacharya in the Nyaya-sutra- 
vritti, ii. 81 : 

^^ See S'ankara on the Br. Satrts, iii. 31 (p. 844 of Bibl. Indica), where he says, 
yadipunar ekasmin Brahmani hahuni vijndnani vedantantareshupratipipadayishitani 
tesham eham ahhrantam hhrantani itarani ity anaivaaa-praaango vedanteshu tasmdd na 
tavat prativedantam Brahma-vifnana'bhedah asankitum iakyate \ ^' If, again, in the 
different Yedantas {ue. Upamshads) a variety of conceptions regarding the one Brahma 
be sought to be established, one of these (conceptions) will be correct, and the others 
erroneous, and thus the objection of being untrustworthy will attach to the Upani- 
shads. It must not, therefore, be suspected that there is in each of the Upanishads 
a different conception of Brahma.'' 
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Vedasya prdmanyam apta^dmdnydt siddliam \ na cha idam yujyate 
vedasya nityatvdd iiy dSankdydm varndndm anityatvdt hathaih tat-samu- 
ddya-rupasya vedasya nityatvam ity dSayena hhddmtyatva'prakaranam 
drahhate \ tatra siddhdnta-sutram \ ''Admattvdd aindrtyakatvdt kritch 
katvdd tipachdrdch cha^^ \ 81. S'ahdo ^nityah ityddih \ ddimaitvdt sakd- 
ranakaivdt \ nanu na sakdranakatvafh kantha-tdh-ddy -abhighdidder 
vyanjakatvendpy wpapatter atah dha aindriyakatvdd iti sdmdnyavattve 
sati vaMr-ind/riychjanya-laukikika'pratyakshor-vishayatvdd ity arthah \ 
.... Aprayajakatvam diankya dha kritaketi \ kritake yhafddau yathd 
upaehdro jndnam tathaiva kdryyatva-prakdraka-pratyaksha-vtshayatvdd 
ity arthah | tathd cha kdryatvena andhdryyasdrvalaukika-pratyaksha' 
haldd anityatvam eva siddhati I 

" It has been proved (in the 68th Sutra, see below) that ' the authority 
of the Veda follows from the authority of the competent person who made 
it.' But it may be objected that this is not a proper ground on which 
to base the authority of the Veda, since it is eternal. With the view 
of proving, in opposition to this, that since letters are not eternal, the 
Veda, which is a collection of letters, cannot be so either, the author of 
the Sutras commences the section on the non-eternity of sound. The 
Sutra laying down the established doctrine, is as follows : ' Sound can- 
not be eternal, as (1) it had an origin, as (2) it is cognizable by sense, 
and (3) it is spoken of as factitious.' Sound is non-eternal, etc., because 
(1) it had a beginning, i.e. because it had a cause. But it may be said 
that it had no cause, as, agreeably to the doctrine of the Mimansakas 
(see above, p. 74), the action of the throat and palate in pronunciation 
may merely occasion a manifestation of sound [without creating it}. In 
reply to this it is said (2) that sound is cognizable by sense, i.e. that 
though it belongs to a genus, it is an object of ordinary perception 
through an external sense." [A different expljtnation given by other 
interpreters is next quoted, which I omit.] ..." Then surmising that 
the preceding definition may be regarded as not to the point, the 
author adds the words * since it is spoken of as factitious,' i,e. as jars 
and other such objects are spoken of as — are known to be — products, so, 
too, sound is distinguishable by sense as being in the nature of a pro- 
duct. And in consequence of this incontrovertible and universal per- 
ception of its being produced, it is -proved that it cannot be eternal." 
[Two other explanations of this last clause of the Sutra are then added.] 
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LeaTing the reader to study the details of the discussion in Dr. Sal- 
lantyne's aphorisms of the Nyaya (Part Second, pp. 77 ff.), I wiU pass 
over most of the Sutras, and merely quote the principal condiisions of 
the Nyaya aphorist. In Sutra 86 he says in opposition to the 13th 
Sutra of the Mlmansa (above, p. 74) : 

86. ^^Prdg uchchdrandd anupalamhhdd dvaranddy - anupalahdeh** \ 
8'abdo yadi nityah sydd uehchdrandt prdg apy upalahhyeta Srotra-sannt' 
karsha-sattvdt \ na cha atra praiibandhakam asti ity dha dvaraneti dva- 
randdeh prattbandhakasya anupalahdhyd dbhdvchnirnaydt \ deidntara- 
gamanaih tu Sahdasya amurttatvdd na sambhdvyaU \ atandnydnantO' 
pratibandhakatva-kalpandm apekshya itAddnityatva-kaJpand eva laghl- 
yasl iti Ihdvahk \ 

'' ' Sound is not eternal, because it is not perceived before it is 
uttered, and because we do not perceive anything which should inter- 
cept it.' If sound were eternal, it would be perceived even before it was 
uttered, from its being in contact with the ear. [Sound, as Dr. Ballan- 
tyne explains, is * admitted to be a quality of the all-pervading aether.'] 
And in the next words the aphorist says that there is no obstacle to its 
being so heard, since the non-existence of any hindrance, such as an 
intercepting medium, is ascertained by our not perceiving anything of 
that sort. And it is not conceivable that sound should have gone to 
another place [and for that reason be inaudible], since it has no defined 
form. The supposition that sound is non-eternal, is simpler than the 
supposition that there are an infinity of imperceptible obstacles to its 
perception." 

The 89th and 90th Sutras, with part of the comments on them, are 
as follows : 

89. ^'AsparSatvdt" \ iabdo nityah \ aspariatvddgagana-vaditihhdva^ \ 
90. "iVa karmdnityatvdt " aspa/rivatvafh na sahda-nityatva-addhaka^ kar- 
mani vyahhichdrdt \ 

89. '' It may be said that sound is eternal, from its being, like the 
sky, intangible. 90. But this is no proof, for the intangibDity of sound 
does not establish its eternity, since these two qualities do not always 
go together ; for intangibility, though predicable, e.g. of action, fails to 
prove its eternity." 

The 100th and following Sutras are as follows : 

100. ^^Tindia-kdrandnupalahdheh'^ \ 101. ^^Akravana-kdrandnupaldb' 
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dheh satata-Sravana'prasangah*' \ Tady a^ati/akah&d ahhdva-stddhis 
tadd ^h'muna-haranasya apratyakahatvdd akra/vanafh na sydd iti satatch 
irmana-prasangah iti hhcLvah \ 102. ** Upalahhyamdne chaantipalabdher 
asattvdd anapadeiah^* \ Anumdnddind updlahhyamdne vindia-kdrane 
anupahhdher abhdvdt tvadlyo hstur anapadesah asddhaka^ asiddhatvdt \ 
janya-hhdvatvena vindSa-kalpanam iti hhdva^ \ 

''It is said (100) that 'sound must be eternal, because we perceive 
no cause why it should cease.' The answer is (101), first, ' that if the 
non-existence of any such cause of cessation were established by the 
mere fact of its not being perceived, such non-perception would occasion 
our hearing continually, which is an absurdity.' And (102), secondly, 
' since such non-perception is not a fact, inasmuch as [a cause of the 
cessation of sound] is perceived, this argument falls to the ground.' 
Since a cause for the cessation of sound is discovered by inference, etc., 
and thus the non-perception of any cause is seen to be untrue, this 
argument of yours proves nothing, because its correctness is not estab- 
lished. The purport is that we suppose, from sound being produced, 
that it must also be liable to perish." 

Sutras 106-122 are occupied with a consideration of the question 
(above treated, pp. 73, 74, in Sutras 10 and 16 of the Mlmansa) whether 
letters can change or not. The conclusion at which Gotama arrives is, 
that the substance of letters cannot undergo any alteration, though they 
may be said to change when they are modified in quality by being 
lengthened, shortened, etc. 

In a preceding part of the Second Book (Sutras 57-68) Gotama treats 
of the Yeda, and repels certain charges which are alleged against its 
authority. I shall quote most of these aphorisms, and cite the com- 
mentary more fully than Dr. Ballantyne has done. (See Ballantyne's 
Nyaya Aphorisms, Part ii. pp. 56 ff.) 

8'ahdasya drishtddrishtdrthakatvena dvaividhyam uktam tatra eha 
adrishtdrthdha-iahdasya vedasya prdmdnyam parlkshitum purva-paksha- 
yati \ 57. ^'Tad'Oprdmdnyam anritchvydyMta'punarukta-dosJiehhyah^^ \ 
Tasya drishtdrthaka-vyatirikta-iahdasya vedasya aprdmdnyam \ kutah^ \ 
anritatvddi-dosMt \ tatra cha putreshfi-kdryddau kvachit phaldnutpatti" 
darSandd anritatvam \ vydghdtah purvdpa/rorvirodhah \ yathd ^'udite 
juhoti anuditejuhoti samayddhyushite juhoti \ iydvo ^sya dhutim ahhyava- 
harati ya udite Juhoti iavalo ^sya dhutim ahhycwaharati yo ^nudite juhoti 
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Sydva-Savaldv asya ahutim abhymdharato yah sama/yddhyushite juhoti " 
atra cha uditadi-vdhydndm mnddnumitdnishta-sadhanatd-hodhaka^dkya' 
virodhah \ paunaruktydd aprdmdnyam | Yathd ** trih prathamdm anvdha \ 
trir uttamdm anvdha '* | Uy atra uttamatvasya prathamatva-paryavaBdndt 
trih kathanena cha paunaruktyam \ eteshdm aprdmdnye tad-drishfdntena 
tad-eka-karttrikatvena tad-eka-jdtiyatvena vd sarva-veddprdmdnyam sddha- 
niyam iti Ihdvah \ siddhdnta-sutram | 58. '*Na karma-karttri-sddhana' 
vatgunydt" \ Na veddprdmdnyam ka/rma-kwrttf'i-addhana^aigunydt pha- 
Idhhdvopapatteh \ karmanah kriydydh vaigunyam ayathdvidhitvddi \ hart- 
tur vaigunyam avidvattvddi \ sddhanasya havir-dder vaigunyam dprokshi- 
tatvddi I Tathokta-karmanah phaldlhdve hy anritatvam \ na cha evam 
asti iti Ihdvah \ vydghdtam pariharati \ 59. ^^ Ahhyupetya kdla-hhede 
dosha-vachandt^^ \ na vydghdtah iti ieshah \ Agny-ddhdna-kdle udita- 
homddikam ahhyupetya svlkritya anudita-homddi-karane purvokta-doshar- 
kathandd na vydghdtah ity arthah \ paunaruktyam pariharati \ '60. 
'*AnmddopapatteS e?Aa " | cJuih punar-arthe \ anuvddopapatteh punar na 
paunaruktyam \ nishprayojanatve hi paunaruktyam doshah \ ukta-sthaU 
tv anv/cddasya upapatteh prayofanasya samhhavdt \ ekddaia-sdmidlienmdm 
prathamottamayos trir ahhidhdne hi panchadaiatvam %amhha/oati \ tathd- 
cha panchadaiatvam Sruyate \ *^Imam aham hhrdtrivyam panchadaSdva- 
rem vdg-vajrena cha hddhe yo ^smdn dveshfi yam cha vayam dvishmah " 
iti I Anuvddasya sdrthakatvam loka-prasiddham iti dha \ 61. ^'Vdkya- 
vihhdgasya cha artha-grahandt '* | Vdkya-vihhdgasya \ anuvddatvena 
vihhakta ' vdkyasya artha - grahandt prayojana - svikdrdt \ iishfair iti 
ieshah \ iishfdh hi vidhdyakdnuvddakddi-hhedena vdkydm vihhajya anu- 
vddakasydpi saprayojanatvam manyante \ Vede ^py evam iti hhdvah | . . . 
Evam aprdmdnya-sddhakafh nirasya prdmdnyam sddhayati \ 68. ^'Man- 
trdyurveda-vach cha tat-prdmdnyam dpta-prdmdnydt'^ \ Aptasya veda- 
karttuh prdmdnydd yathdrthopadeSakatvdd vedasya tad-uktatvam arthdl 
lahdham \ tena hetund vedasya prdmdnyam anum^yam \ tatra drishtdntam 
dha mantrdyurveda-vad iti \ mantro vishddi-ndSakah \ dyurveda-hhdgai 
cha veda-sth^h eva \ tatra samvddena prdmdnya-grahdt tad'drishfdntena 
vedatvdvachhedena prdmdnyam anumeyam \ dptam grihltam prdmdnyam 
yatra sa vedas tddriSena vedatvena prdmdnyam anumeyam iti kechit | 

" It had been declared (ITyaya Sutras, i. 8) that verbal evidence is of 
two kinds, (1) that of which the subject-matter is seen, and (2) that of 
which the subject-matter is unseen. "With the view, now, of testing 
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the authority of that verbal evidence which refers to unseen things, 
viz. the Veda, Gotama states the first side of the question. Sutra 57. 

* The Yeda has no authority, since it has the defects of falsehood, self- 
contradiction, and tautology.' That verbal evidence, which is distinct 
from such as relates to visible objects, t.e, the Veda, has no authority. 
Why ? Because it has the defects of falsehood, etc. Of these defects, 
that of * falsehood ' is established by the fact that we sometimes observe 
that no fruit results from performing the sacrifice for a son, or the like. 
'Self-contradiction' is a discrepancy between a former and a later 
declaration. Thus the Veda says, * he sacrifices when the sun is risen ; 
he sacrifices when the sun is not yet risen ; he sacrifices ' [I cannot ex- 
plain the next words]. * A tawny [dog ?] carries away the oblation of 
him who sacrifices after the sun has risen; a brindled [dog?] carries 
off the oblation of him who sacrifices before the sun has risen ; and 
both of these two carry off the oblation of him who sacrifices.' .... 
Now here there is a contradiction between the words which enjoin 
sacrifices, and the words which intimate by censure that those sacrifices 
will occasion disastrous results. Again, the Veda has no authority, 
owing to its * tautology,' as where it is said, * he repeats the first 
thrice, he repeats the last thrice.' Por as the lastness ultimately coin- 
cides with [?] the firstness, and as there is a triple repetition of the 
words, this sentence is tautological. Now since these particular sen- 
tences have no authority, the entire Veda wiU be proved by these 
specimens to stand in the same predicament, since all its other parts 
have the same author, or are of the same character, as these portions." 

Here follows the Sutra which conveys the established doctrine. **58. 

* The Veda is not false ; it is owing to some fault in the ceremonial, or 
the performer, or the instrument he employs, that any sacrifice is not 
followed by the promised results.' Paults in the ceremonial are such 
as its not being according to rule. Paults in the performer are such as 
ignorance. Paults in the instrument, i.e. in the clarified butter, etc., 
are such as its not being duly sprinkled, etc. For falsehood might be 
charged on the Veda, if no fruit resulted from a sacrifice when duly 
performed as prescribed ; but such failure never occurs." 

Gotama next repels the charge of self-contradiction in the Yedas. 
"59. * There is no self-contradiction, for the fault is only imputed in 
case the sacrifice should be performed at a different time from that 

8 
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at first intended.' The fault imputed to these sacrifices in tlie text in 
question would [only] be imputed if, after agreeing, at the time of 
placing the sacrificial fire, to perform the sacrifice after sunrise, one 
were to change it to a sacrifice before sunrise ; there is, therefore, no 
seK-contradiction in the passage referred to." 

He next rebuts the charge of tautology. " 60. ' The Veda is not tau- 
tological because repetition may be proper.' The particle eha means 
* again.' ' Again, since repetition may be proper, there is no tautology.' 
For repetition is only a fault when it is useless. But in the passage 
referred to, since repetition is proper, its utility is apparent. Por when 
the first and the last of the eleven samidhenis (forms of prayer used on 
throwing fuel into the fire) are each repeated thrice, the whole number 
of verses will be made up to fifteen. '* Accordingly, this number of 
fifteen is mentioned in these words of the Veda, * I smite this enemy 
who hates us, and whom we hate, with the last of the fifteen verses^ 
and with the thunderbolt of toy words.' " 

He next observes that the advantage of repetition is commonly re- 
cognised. "61. * And the Veda is not tautological, because the utility 
of this division of discourse is admitted,' i.e. because the necessity for 
such a division of language, that is, of a desmption of language chai-ac- 
terized as reiterative, is acknowledged, viz. by the learned. For by 
dividing language into the different classes of injunctive, reiterative* 
etc., learned men recognise the uses of the reiterative also. And this 
applies to the Veda." 

The author of the aphorisms then proceeds to state and to define (in 
Sutras 62-67) the different sorts of discourse employed in the Veda, 
and to defend the propriety of reiteration. ** Having thus refuted the 
arguments which aim at showing that the Veda is of no authority, he 
goes on to prove its authority. 68. ' The authority of the Veda, like 
that of the formulas, and the Ayur-veda (treatise on medicine) follows 
from the authority of the competent [persons from whom they pro- 
ceeded].' Since the competent maker of the Veda possesses authority, 
%,e, inculcates truth, it results from the force of the terms that the Veda 
was uttered by a person of this character; and by this reasoning the au- 

W8 If there are in all eleven formulas, and two of these are each repeated thrice, we 
have (2 X 3 =) six to add to the nine (which remain of the original eleven), making 
(6 + 9 =) fifteen. See MuUer's Anc. Sansk. Lit. pp. 89 and 393. 
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thority of the Veda is to be inferred. He illustrates this by the case of 
the formulas and the Ayur-veda. By formulas {mantra) are meant the 
sentences which neutralize poison, etc., and the section containing the 
Ayur-veda forms part of the Veda. Now as the authority of these two 
classes of writings is admitted by general consent, the authority of 
everything which possesses the characteristics of the Veda must be 
inferred from this example. Some, however, explain the aphorism 
thus : a Veda is that in which authority is found or recognised. From 
such vedicity (or possession of the character of a Veda) the authority ' 
of any work is to be inferred." 

I add the greater part of the more detailed and distinct exposition 
of this aphorism given by the commentator Vatsyi-yana (Bibliotheca 
Indica, p. 91) : *<^ 

Ktm punar dyurvedasya prdrndnyam \ yad dyurvedena npadiiyaU 
idam hritva ishtam adhigacfichhaii idafh varjjayitvd ^nishfaih jdhdti 
tasya atmshthlyamdnasya tathd-hhavah aatydrthatd-^vtparyyayah \ 
mantra ' paddndm cha visha - hhutdsani ^ pratishedkdrthdndm prayoge 
Wthasya tathd-lhdvah etat prdmdnyam \ him-kriiam etat \ dpta-prd- 
mdnya-kritam \ kim punar dptdndm prdmdnyam \ sdkshdt'krita'dhar- 
maid hhilta-dayd yathd-hhutdrtha-chikhydpayishd iti \ dptdh khalu sdk- 
shdt-krita-dharmdnah idaffi hdtavyam ay am asya hdni-hetur idam asya 
adhigantavyam ay am asya adhigamana-hetur iti hhutdny anukampante \ 
teshum khalu vai prdna-hhritdm svayam anavaludhyamdndndfh na anyad 
upadeidd avdbodha-kdranam aati \ na cha anavahodhe samihd varjjanaffi vd \ 
na vd akfitvd svasti-bhdvah \ nd ^pyasya any ah upakdrako^ py asti \ hanta 
vayam ehhyo yathd-darianam yathd-hhutam upadiidmah \ te ime Srutvd 
pratipadyamdndh heyam hdsyanty adhigantavyam eva adhigamishyanti 
iti I evam dptopade§ah etena tri-vidhena dpta-prdmdnyma parigrihlto 
*ntish{hlyamdno Wthasya sddhako hhavati | evam dptopadeSah pramdnam 
evam dptdh pramdnam \ drishfdrthena dptopadeSena dyurvedena adrish- 
fdrtho veda-hhdjo ^numdtavyah pramdnam iti \ dpta-prdmdnyasya hetoh 
samdnatvdditi \ asya api cha eka-deio " grdma-kdmo yajeia^' ity evam-ddi- 
drishtdrthas tena anumdtavyam iti \ loke cha Ihuydn upadeidirayo vya- 
vahdrah \ laukikasya apy upadeshfur upadestavydrtha-jndnena pardnuji- 
ghrikshayd yathd-lhutdrtha-chikhydpayislhayd cha prdmdnyam \ tat-pari- 

^09 A small portion of this comment, borrowed from Professor Banerjea's Dialogues 
on Hindu philosophy, was given in the 1st edition of this vol. p. 210. 
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grahdd dptopadeSah pramdnam iti \ drashtV^-pra/vaUri-sdmdnydch cha 
anumdnam ye eva dptdh veddrthandm drashtdrah pravaktdrai cha te eva 
dyurveda'prahhritlndm \ ity dyurveda-prdmdnya-vad veda-prdmdnyam 
anumdtavyam iti \ nityatvdd veda-vdkhydndm pramdnatve tat-prdrndn- 
yam dpta-prdmdnydd ity ayuktam \ sahdasya mchakatvdd artlia-prafi- 
pattau pramdnatvam na nityatvdt \ nityatve hi sarvaaya sarvena vachandch 
chhahddrtJta-vyavasthd ^nvpapattih \ na anityatve mchakatvam iti chet | 
na 1 laukikesh) adarSandt \ te *pi nitydh iti cJtet \ na \ andptopadeSdd 
artha-visamvddo \upapannah | . . . . Manvantara-yugdntareshu cha ati- 
tdndgateahu sampraddydhhydsa-prayogdvichJiedo veddndm nityatvam dpta- 
prdmdnydch cha prdmdnyam \ laukikeshu Sahdeshu cha etat samdnam \ 

" On what then does the authority of the Ayur-veda depend ? The 
Ayur-veda instructs us that to do so and so, is the means of attaining 
what is desirable, and to avoid so and so is the means of escaping what 
is undesirable : and the fact of such action having been followed by the 
promised result coincides with the supposition that the book declares 
what is true. So, too, the authority of the formulae for neutralizing 
poison, repelling demons, and arresting lightning, is shewn by their 
application fulfilling its object. How is this result obtained ? By 
the authoritativeness of competent persons. But what is meant by the 
authoritativeness of competent persons ? It means their intuitive per- 
ception of duty, their benevolence to all creatures, and their desire to 
declare the truth of things. Competent persons £ire those who have an 
intuitive perception of duty ; and they shew their benevolence to all 
creatures by pointing out that so and so is to be avoided, and that such 
and such are the means of avoiding it, and that so and so is to be 
attained, and that such and such are the means of attaining it. * Por 
these creatures,' they reflect, * being themselves unaware of such things, 
have no other means of learning them except such instruction ; and 
in the absence of information they can make no effort either to attain 
or avoid anything; whilst without such action their welfare is not 
secured ; and there is no one else who can help in this case : come let 
us instruct them according to the intuition we possess, and in con- 
formity with the reality ; and they hearing, and comprehending, will 
avoid what should be avoided, and obtain what should be obtained.' 
Thus the instruction afforded by competent persons according to this 
threefold character of their authoritativeness [viz. (1) intuition, (2) 



Digitized by 



Google 



OP THE VEDAS, HELD BY INDIAN AUTHORS. 117 

benevolence, and (3) desire to teacli], being received, and acted upon, 
effects the object desired. And so the instruction given by competent 
persons is authority, and these competent persons are authorities. 
From the Ayur-veda, which conveys instruction given by competent 
persons in reference to objects perceptible by the senses, it is to be 
inferred that that part also of the Veda which is concerned with im- 
perceptible objects "° is authoritative, since the cause, the authori- 
tativeness of competent persons, is the same in both cases; and the 
same inference is to be drawn from the fact that a portion of the * 
injunctions of the last mentioned part of the Veda also have reference 
to perceptible objects, as in the case of the precept, * Let the man who 
desires landed property sacrifice,' etc., etc. In common life, too, men 
usually rely upon instruction. And the authority of an ordinary in- 
structor depends (1) upon his knowledge of the matter to be taught, 
(2) upon his disposition to shew kindness to others, and (3) upon his 
desire to declare the truth. Prom its being accepted, the instruction 
imparted by competent persons constitutes proof. And &om the fact that 
the seers and declarers are the same in both cases, viz. that the com-» 
petent seers and declarers of the contents of the (rest of the) Veda are 
the very same as those of the Ayur-veda, etc., we must infer that the 
authoritativeness of the former is like that of the latter. But on the 
hypothesis that the authority of the Vedic injunctions is derived from 
their eternity, it will be improper to say that it arises from the autho- 
ritativeness of competent persons, since the authority of words as ex- 
ponents of meanings springs from their declarative character, and not 
from their eternity. Por on the supposition of the eternity of words, 
every (word) would express every (thing), which would be contrary to 
the fixity of their signification. If it be objected that unless words are 
eternal, they cannot be declarative, we deny this, as it is not witnessed 
in the case of secular words. If it be urged again that secular words 
also are eternal, we must again demur, since the discrepancy of purport 
arising from the injunctions of incompetent persons would be at variance 
with this." After some further argumentation Vatsyayana concludes : 
** The eternity of the Vedas [really] consists in the unbroken continuity 
of their tradition, study, and application, both in the Manvantaras and 

"0 Compare the commentator'B remarks introdvictory to the Nyaya aphorism ii 57, 
quoted above, p. 112. 
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Yugas whu}h are past, and those which are to come ; whilst their au- 
thority arises from the authoritativeness of the competent persons (who 
uttered them). And this is common to them with secular words." 

The phrase idJcshat-kfita'dharmdnaht "possessing an intuitive per- 
ception of duty," which is employed hy V&tsyayana in the preceding 
extract as a definition of dptdh^ "competent persons/' is one which had 
previouslybeenappliedhyYaska(!Nirukta, i. 20) to describe the character 
of the rishis : Sakshdt-Jcfita-dharmd^l^ rishayo bahhUvu^ \ te ^mrelhyo 
' ^dhshdUkrita'dharmdbhya^k upadehna mantrdn Bamprddu^ \ upadeidya 
gldyanto ^vare hilma-grahafidya imam granthafh samdmndetshur vedam 
eha veddnydm cha \ "The rishis, who had an intuitive perception of 
duty, handed down the hymns by (oral) instruction to men of later 
ages, who had not that intuitive perception. These, declining in their 
power of giving instruction, compiled this work (the Nirukta), the 
Yeda, and the Yedangas, in order to facilitate the comprehension of 
detaib." 

The Vaiieshika, — Among the aphorisms of this system also there are 
some which, in opposition to the Mimansakas, assert, 1st, that the Yedas 
are the product of an intelligent mind ; and 2nd (if the interpretation 
of the commentator is to be received) that they have been uttered by 
God.iii 

The second aphorism of the first section of the first book is as follows : 

Yato 'hhyudaya-miireyasa'siddhth sa dharma^ \ 

" Eighteousness is that through which happiness and future per- 
fection I" are attained." 

After explaining this the commentator proceeds to introduce the next 
aphorism by the following remarks : 

I^anu mvftUi'lakahaQo dharmaa tattva-j'ndn^'dvdrd niiSreyaaa-hetur ity 

^^^ Of the aphorisms, which I am about to quote, the first has been translated by 
Dr. Ballantyne (who published a small portion of these SOtras with an English version 
in 1851) ; and it, as well as the others, is briefly commented upon by the Eey. Prof. 
Banerjea, in his Dialogues on Hindu Philosophy, pp. 474 ff., and I^ef. p. ix., note. 
See my article in the Journal of the Royal Asiatic Society, No. xx. for 1862, entitled 
*.* Does the Yais'eshika philosophy acknowledge a Deity or not ? " from which the " 
translations now given have been transferred with but Uttle alteration and a few ad- 
ditions. And compare Dr. Roer*s German translation of the Vais'eshika aphorisms in 
the Journal of the German Oriental Society for 1867, pp. 309 ff. 

113 The Commentator explains abhpudaya m^tattva^jmnam^ ** a knowledge of the 
reality,'' and niiireyasa as atyantikt duhkha-nwrittih^ *^ the complete cessation of 
Buflfering." 
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attra Srufih pram&nam \ iruter eva prdmdnye vayafh vipratipadydmahe 
'^anrita-vt/ayhdta-punaruktehdoshehhyah" \ . . . , fia cha dmndya'pra- 
tipddakafh hinehid asti nityatve viprattipattau \ nitya-nirdoihatvam apt 
sandigdham \ paurusheyaive tu hhranMhpramdda-vipratipatii-karandpd- 
tavddi-samhhavanayd dptoUatvam api sandigdham eva iti na niHreyasafh 
na vd tatira tattva-jndnaih dvdrafh na vd dharmah iti sarvam etad dku- 
lam I atah dha ^* tad-vachandd dmndyasya prdmdnyam^* \ '* tad^^ ity 
anupakrdniam api prasiddhi-siddhatayd Uvaram pardmfihti \ yathd 
** tad-aprdrndnyam anrita-vydghdia-punarukta-doahehhyah** iti Gauta- 
mlya-satre taeh-ehhahdma anupakrdnto ^pi vedah pardmriSyaie \ tathd 
eha tad'Vachandt tena iharena pranayandd dmndydtya vedasya prdmdn- 
yam \ yadvd ^'tad^* iti sannihita^ dharmam eva pardmriSati \ tathd cha 
dharmasya ^^vachandt^* pratipddandd *^ dmndyasya*^ vedasya prdmdn- 
yam \ yad hi vdkyam prdmdnikam artham pratipddayati tat pramdnam 
eva yatah ity arthah \ Ikaras tad-dptatvafh eha sddhayishyate \ 

" But may it not be objected here that it is the Veda which proves 
that righteousness, in the form of abstinence from action, is, by means 
of the knowledge of absolute truth, the cause of future perfection ; but 
that we dispute the authority of the Veda because it is chargeable 
with the faults of falsehood, contradiction, and tautology"' .... 
And further, there is nothing to prove the authority of the Veda, for 
its eternity is disputed, its eternal faultlessness is doubted, and if it 
have a personal author, the fact of this person being a competent utterer 
is questioned, since there is an apprehension of error, inadvertence, 
contradiction, and want of skill in composition attaching to him. Thus 
there is neither any such thing as future perfection, nor is either a 
knowledge of absolute truth the instrument thereof, or righteousness. 
Thus everything is perplexed." 

In answer to all this the author of the aphorism says : 

"The authority of the sacred record arises from its being uttered 
by Him." 

" Here," says the commentator, " the word tad (His) refers to Isvara 
(God) ; as, though no mention of Him has yet been introduced. He is 
proved by common notoriety to be meant ; just as in the aphorism of 
Gautama : * Its want of authority is shown by the faults of falsehood, 

lu Hera the same iUustratioiiB are g^yen as in the commentary on the Nyaya 
aphorisms, quoted above, pp. 113 ff. 
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contradiction, and tautology,' the Veda, thougli not previously intro- 
duced, is intended by the word fad,^^^ And bo [the meaning of the 
aphorism is that] the authority of the sacred record, ue, the Veda, is 
proved by its being spoken by Him, composed by Him, by Isvara. Or, 
tad (its) "* may denote dharma (duty) which immediately precedes ; 
and then [the sense will be that] the authority of the sacred record, 
i.e, the Veda, arises from its declaring, i,e, establishing, duty, for the 
text which establishes any authoritative matter must be itself an au- 
thority. The proof of Isvara and his competence wUl be hereafter 
stated." The commentator then goes on to answer the charges of false- 
hood, contradiction, and tautology alleged against the Veda. 

The next aphorism which I shall quote (vi. 1, 1) is thus introduced 
by the commentator : 

Buddhi-purvd t'dkya-hritir vede \ aamsdra-mula-lcdranayor dharmadhar- 
mayoh parlkshd shashthddhydydrthah \ dha/rmddharmau cha " sva/rga- 
kdtno yajeta" ^^na halanjam hhakshayed** ttyddt-vidht-mshedha-halch 
kalpanvyau vidhi-nishedha-vdkyayoh prdmdnye sati sydtdm \ tat-prdrndn- 
yarn cIm vaktur yathdrtha-vdkydrtha-jndna'lakshana-yuna'purvakatvdd 
upapadyate \ svatah prdmdnyasya mshedhdt \ atah prathamam veda-prd- 
mdnya-prayojaka-guna'Sddhanam upakramate \ ^^ vdkya-kritir** vdkya- 
rachand \ sd huddht-purvd vaktri-yathdrtha-vdkydrtha-jndna-purvd \ 
vdkya-rachandtvdt \ ^^nadi-tire pancha phddni santV* ity asmad-ddi- 
vdkya-rachand-vat \ ^^ vede^^ iti vdkya-samuddye ity a/rthah \ tattrasamu- 
ddyindfh vdkydndm kritih pakshah \ na cha asmad-ddt-httddhi-purvaka' 

1^* For the "sake of the reader "who does not know Sanskrit, it may be mentioned 
that tad being in the crude, or uninflected form, may denote any of the three genders, 
and may be rendered either * his,' * hers,* or * its.' I may observe that the alternative 
explanation which the commentator gives of the Aphorism, i. 1, 3, viz. that the au- 
thority of the Veda arises from its being declarative of duty, is a much less probahle 
one than the other, that its authority is derived from its being the utterance of God ; 
for it does not clearly appear how the subject of a book can establish its authority ; 
and, in fact, the commentator, when he states this interpretation, is obliged, in order 
to give it the least appearance of plausibility, to assume the authoritative cliaracter of 
the precepts in the Veda, and from this assumption to infer the authority of the book 
which delivers them. I may also observe that Jayanarayana Tarkapanchanana, the 
author of the Gloss on S'ankara Mis'ra's Commentary, takes no notice of this alter- 
native interpretation; and that in Ms comment on the same aphorism when repeated 
at the close of the work (x. 2, 9) S'ankara Mis'ra himself does not put it forward a 
second time. Dr. Roer (Joum. Germ. Or. Soc. for 1867, p. 310) argues in favour of 
the former of the two interpretations as the true one. 
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tvma anyathd'Siddhih \ ** svarga-Jcdmo yqfeta ** itydd&v Uhta-iaiharuh 
tdyah hdryyatayah vd asmad-ddt'huddhy'agoeharatvdt \ tena watantra- 
purmha-pUrvakatvaM vede siddhyati \ vedatvam cha iabda-tad-upaflvi' 
pramdndtiriUa -pramdna -janya -pramtty - avtahaydrthakatve sati iahda- 
janya-vdkydrthO'jndndjanya'pramdna'Sahdaivam \ 

** An examinatioii of righteousness and unrighteousness, which are 
the original causes of the world,"* forms the subject of the 6th section. 
Now, righteousness and unrighteousness are to be constituted by virtue 
of such injunctions and prohibitions as these : * The man who desires 
paradise should sacrifice/ * Let no one eat garlic,' etc., provided these 
injunctions and prohibitions be authoritative. Ajid this authoritative- 
ness depends upon the fact of the utterer [of these injunctions or pro- 
hibitions^ possessing the quality of understanding the correct meaning 
of sentences, for the supposition of inherent authoritativeness is un- 
tenable. The author, therefore, first of all enters upon the proof of 
that quality which gives rise to the authoritativeness of the Veda. 

"Aphorism vi. 1. 1. — 'There is in the Veda a construction of sen- 
tences which is produced {Itt preceded) by. intelligence.' '* 

"The 'construction of sentences,' the composition of sentences, 'is 
produced by intelligence,' i,e, by a knowledge of the correct meaning 
of sentences on the part of the utterer [of them] ; [and this is proved] 
by the fact of these sentences possessing an arrangement like the 
arrangement of such sentences as ' There are five fruits on the river 
side,' composed by such persons as ourselves. ' In the Veda,' i.e. in 
the collection of sentences (so called). Here the construction of the 
sentences composing the collection is the subject of the proposition 
which is asserted. And this construction must not be ascribed to a 
wrong cause by assuming that it was the work of a [limited] intelli- 
gence such as ours. [Because it was not a limited intelligence which 
produced these sentences]. Por it is not an object of apprehension to 
the understandings of persons like ourselves that such injunctions as, 
'He who desires paradise should sacrifice,' are the instruments of 
obtaining what we desire, or that they are obligatory in themselves. 
Hence in the case of the Veda the agency of a self-dependent person is 

^^ This, I suppose, means that the existence of the world in its present or developed 
form, is necessary in order to iiimish the means of rewarding righteousness and 
punishing unrighteousness. 
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established [since these matters conld be known by such a person alone.] 
And while the contents of the Veda are not the subjects of a knowledge 
produced by any proof distinct from verbal proof and the proofs 
dependent thereon, Vedicity, or the characteristic nature of the Yeda, 
consists in its being composed of (authoritatiye) words, whose authority 
does not spring from a knowledge of the meaning of sentences arising 
from words [but depends on the underived omniscience of its author]." 
" Or, Vedicity consists in being one or other of the four collections, 
the Eich, Yajush, Saman, or Atharvan.""' 

I will introduce the next aphorism (x. 2, 9) which I propose to cite 
(and which is a repetition of aphorism i. 1, 3), by adducing some 
remarks of the commentator on the one which immediately precedes it, 
viz. X. 2, 8 : « 

ITarm iruti-pramdnye sati aydd emm \ tad eva tu durlabham \ na hi 

mlmdmsakdndm iva nitya-nirdoshatvena irutt-prdmanyam tvayd ishyate 

paurtMheyatvendhhytipayamdt purushasya cha Ihrama'prarndda-vipralip' 

Bddi'Sanibhavdt \ atah aha " drtshfdhhdve " it* \ drishfofn pv/rushdntare 

^smad-ddau hhrama-pramdda- [yiprati?'] lipsddikam purtMha-dushanam 

fad-ahhdve sati ity arthah \ hhiti-harttjritvena veda^akfritvena vd *numi' 

tasya purmha-dhaureyasya nirdoshatvena eva upasthiteh \ tathd cha tad- 

vachasdm na nirahhidheyatd na viparttdhhidheyatd na nishprayojandhhi' 

dheyatd \ hhutendriya-manasdm doshdd hhrama'pramdda-Mrdndpdtavddi^ 

pi'ayuktd^ eva vachasdm a/oisuddhayah sambhdvyante \ na cha iSvara-va- 

chasi tdsdm sambha/vah \ tad uktam ^^ rd^djndnddihhir vaktd grastatvdd 

anritam vadet | te cheSvare na vidyante sa hrUydt katham anyathd " | 

nanu tena iSvarena vedah pranltah ity atra eva viprapattir atah dha \ 

^^tad-vachandt dmndyasya prdmdnyam** \ iti idstra-parisarndptau ^Had- 

vachandt^^ tena iharena vachandt pranayandd *^ dmndyasya^* vedasya 

prdmdnyam \ tathd hi J vedds tdvat paurmheydh vdkyatvdd iti sddhitam \ 

na cha asmad-ddayas teshdim mhasra - idkhdvachchhinndndfh vaktdrah 

samhhdvyante atlndriydrthatvdt \ na cha atlndriydrtha-darSino Umad- 

ddayah \ kincha dptoktdh veddh mahdjana-parigrihUatvdt \ yad na dptok- 

tani Jtutad mahdjana-parigrihitam \ mahdjana-parigf^hitam cha idam \ 

tasmdd d^oktam \ ava'tantra-purmha-pranitatvam cha dptoktatvam | 

mahdjana-paiyrihUatvam cha sarva-darSandntahpdti-purtMhdnushfhiya' 

mdndrthatvam\ kvachit phaldhhdvah karma'ka/rttri'SddhanO'Vaigunydd 

ii« The last wois are a translation of the conclusion of Jayanarayana*s gloss. 
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Up uJctam I Jcarttfi'imaranalhavdd na evam iti chet \ na \ harttri'Smara- 
nasya purvam eva sddhitatvdt \ tat-pranitatvafh eha sva-tantra-purmha- 
pranitatvdd eva siddham \ na tv asmad-ddindrn sahasra-Sdhha-veda-pra- 
nayane svdtantryam sanibhavati ity uktatvdt \ kincha pramdydh guna- 
janyatvena vaidika-pramdydh apt guna-janyatvam dvaSyakam \ tattra cha 
guno vaUri-yathdrtha-vakydrtha-jnanam eva vdchyah \ tathd eha tdd- 
ftiah eva vede vakta yah svargdpurvddi -vishayaka - sdkshdtkdravdn \ 
tddriias cha na tsvardd anyah iti sushfhu \ 

"iN'ow all this will be bo, provided the Veda is authoritative : but 
this condition is the very one which is difficult to attain ; for you do 
not hold, like the Mimansakas, that the authority of the Veda arises 
from its eternal faultlessness ; since you admit that it has a personal 
author, and error, inadvertence, and a desire to deceive are incident to 
such a person. It is with a view to this objection that the writer says 
in his aphorism, ' In the absence of what is seen,' i.e. in the absence of 
those personal faults which are seen in other persons like ourselves,"' 
8uch as error, inadvertence, and a desire to deceive : for the Supreme 
Person who is inferred from the creation of the world, or the author- 
ship of the Veda, can only exist in a state of freedom from fault ; and, 
consequently, neither want of meaning, nor contradiction of meaning, 
nor uselessness of meaning, can be predicated of his words. Incorrect- 
nesses in words are to be apprehended as the results of error, inad- 
vertence, or uhskilfulness in composition, arising from some defect in 
the elements, the senses, or the mind. But none of these things is to 
be imagined in the word of Is vara (the Lord). And this has been 
expressed in the following verse : ' A speaker may utter falsehood, 
from being possessed by affection, ignorance, and the like ; but these 
[defects] do not exist in God ; how then can he speak what is other- 
wise [than true] ? ' 

" But may not the fact that the Veda is composed by God be dis- 
puted ? In consequence of this, the author says (in the next aphorism) : 

X. 2, 9. * The authority of the Vedic record arises from its being ut- 
tered by Him.' 

^" A different interpretation is given by the commentator to this phrase driahfd' 
bhave^ in an earlier aphorism in which it occurs, vis. vi. 2, 1. He there understands 
it to mean that where there is no visible motive for a prescribed action, an invisible 
one must be presumed (j/attra drishfam prayojanam nopalabhyate tattra adrishfam 
prayqjanam kalpanlyam). 
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" Thus at the end of his treatise [the writer lays it down that] the 
authority of the Veda is derived from its being His word, viz. from its 
being spoken, i,e, composed by Him, i.e, by I^vara. As thus : The 
Vedas are derived from a person, because they are formed of sentences. 
This has been proved. And persons like ourselves cannot be conceived 
as the utterers of these Yedas, which are distinguished by having 
thousands of S^akhas (recensions), because their objects are such as lie 
beyond the reach of the senses ; and persons like us have no intuition 
into anything beyond the reach of the senses. Further, the Vedas [are 
not only derived from a personal author, but they] have been uttered 
by a competent author (dpta), because they have been embraced by 
great men. "Whatever has not been uttered by a competent person is 
not embraced by great men : but this (book) is embraced by great men : 
therefore it has been uttered by a competent person. Now, composition 
by a self-dependent person is utterance by a competent person ; and the 
reception (of the Veda) by great men is the observance of its contents 
by persons who. are adherents of all the different philosophical schools : 
and (the infallibility of the Veda is defended by that which) has been 
already said, viz. that any occasional failure in the results (of cere- 
monies prescribed in the Veda) is owing to some defect in the rite, or 
in the performer, or in the instruments employed [and not to any falli- 
bility in the Veda]. 

" If it be objected to this reasoning, that no author (of the Veda) is 
recollected, we rejoin, that this is not true, because it has been formerly 
proved that the author is remembered. And that it was composed by 
Him is proved by the simple fact of its being composed by a self- 
dependent person ; and because it has been said that the self-depend- 
ence [or unassisted ability] of people like us in the composition of the 
Veda, consisting, as it does, of a thousand S'akhas, is inconceivable. 
And since authority (in a writing in general) springs from a quality [in 
its author], it necessarily follows that the authority of the Veda also 
springs from a quality. And there the quality in question must be 
declared to be the speaker's knowledge of the correct meaning of sen- 
tences. And thus (we have shewn that) there is such an utterer of 
the Veda, who possesses an intuitive knowledge of paradise, and of 
the yet unseen consequences of actions, etc., and such an utterer is no 
other than I^vaxu. Thus all is satisfactory.'' 
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The ultimate proofs, then, of the binding authority of the Veda are, 
according to the commentator, 1st, its extent and subject-matter, and 
2ndly, its unanimous reception by great men, adherents of all the 
different orthodox systems. Of course these arguments have no vali- 
dity except for those who see something supernatural in the Veda, and 
on the assumption that the great men who embraced it were infallible ; 
and therefore as against the Bauddhas and other heretics who saw 
nothing miraculous in the Vedas, and consequently regarded all their 
adherents as in error, they were utterly worthless. But possibly it 
was not the object of the commentator (for the greater part of the argu- 
mentation is his, not that of the author of the Aphorisms) to state the 
ultimate reasons on which the authority of the Vedas would have to be 
vindicated against heretics, but merely to explain the proper grounds 
on which the orthodox schools who already acknowledged that au- 
thority ought to regard it as resting; Le, not, as the Mimansakas held 
their eternal faultlessness, but the fact of their being uttered by an intel- 
ligent and omniscient author; whose authorship, again, was proved by 
the contents of the Vedas having reference to unseen and future matters 
of which only an omniscient Being could have any knowledge ; while 
the fact of these revelations in regard to unseen things having actually 
proceeded from such a Being, and being therefore true, was guaranteed 
by the unanimous authority of the wisest men among the faithful. 

As it is a matter of some interest to know what is the nature of 
inspiration, or supernatural knowledge, as conceived by the Vaiseshikas, 
I shall quote some passages bearing on this subject from the aphorisms, 
or from their expounder, S'ankara Misra. In his remarks on Aphorism 
viii. 1, 2 (p. 357), the commentator states that opinion {jndna) is of 
two kinds, true {vidya) and false {avidya) ; and that the former {vtdyd) 
is of two descriptions, arising from perception, inference, recollection, 
and the infallible intuition " peculiar to rishis '* {Tach cha jndnam 
dvividham vidyd cha avidyd cha \ vidyd chaturvidhd pratyaksha-laingika- 
smrity-drsha-Iahhand), Perception or intuition, again, is of different 
kinds or degrees (Aphorism ix. 1, 11-15, pp. 385 ff.). Aphorism ix. 
1, 11 (p. 386), is as follows : 

Tad evam hhdvdlhdva-vishayaham laukiha-pratyakshafh nirupya yogi- 
pratyahsham nirupayitum praharandntaram drdbhate \ ix. 1, 11. **-4^- 
many dtma-manaso^ samyoya-vtieahdd dtma-praiyaksham " | jndnam uU 
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paiyaU iti Seshah \ dvtvtdhds tdvad yoginah samdhitdntahkarandh ye 
**yuktdy ity ahhidhlyanU (uamdhitdntahkaranai cha ye **v$yuktdh*^ 
ity ahhidhlyante \ tattrn yukt&h idkshdtkartavye vastuny ddarena mano 
nidhdya nididhydsanavantah \ teshdm dtmani wdtmani pardtmam eha 
jndnam utpadyate \ ** dima-pratyakiham " iti | dtmd idhshuthdra-vishayo 
ytUtra jndne tat tathd \ yadyapy asmad-ddlndm api kaddehid dtma- 
jndnam asti tathdpy avidyd'tiraskfitatvdt tad asat-kalpam ity uktam \ 
'^dima-manasos sannikarsha-viSeshdd** iti yoga-ja-dharmdnugrahah dtma^ 
manasoh sannikarsha-viSeshas tasmdd ity ttrthah \ 

'< Haying thus defined ordinary perception tirliich has for its objects 
existence and non-existence, the author, with the view of determining 
the character of the intuition of yogins, says : * From a particular con- 
centration of both the soul and the mind "^ on the soul, arises the per- 
ception (or intuition) of soul.' On this the commentator remarks : 
* There are two kinds of yogim (intent, or contemplative, persons), (1) 
those whose inner sense is fixed Bamdhttdntahkarandk), who are called 
{yuktdh) united {i.e, with the object of contemplation), and (2) those 
whose inner sense is no longer fixed, and who are called disunited (viyuk- 
tdh)}^^ Of these the first class, who are called ' united,' fix their minds 
with reverence on iha thing which is to be the object of intuition, and 
contemplate it intently. In this way knowledge arises in their souls 
regarding their own souls, and the souls of others. ' Intuition of soul,' 
that is, a knowledge in which soul is the perceptible object of intuition. 
Now, although persons like ourselves have sometimes a knowledge of 
soul, yet from this knowledge being affected by ignorance, it has been 
said to be like what is unreal. * From a particular concentration of the 
soul and the mind;' that is, from a particular conjunction of the soul 
and the mind which is effected by means of the virtue derived from 
yoga." See also Aphorism xv. p. 390. 

At the conclusion of his remarks (Bibl. Ind. p. 408) on the third sort 
of true knowledge (referred to in p. 357, Bibl. Ind.), viz. recollectioni 
the commentator remarks that the author of the aphorisms does not 
make any separate mention of the fourth kind of knowlege, viz. in- 
fallible intuition : 

lit The " mind " {manas) is regarded by the Indian philosophers as distinct from 
&e soul, and as being merely an internal organ. 

119 This class is the more perfect of the two, as appears from the gloss of Jayana- 
rayana : ayam api viiish^a-yogavatlvad viyuktal^ ity uchyaU. 
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is. 2, 6 Arsham jndnam sUtra-kritd prithan na lnhshitam \ 

yogi-pratyahshantarhhavitam \ paddrtha-pradeiakhye tu prakarane tad 
uktam I tad yathd \ ^* dmndya-vidhatrlndm rishindm atitdndgata-vartta* 
mdneshv atindriydrtheshv artheshu dharmddishu granthopanihaddheshu vd 
lingddy'anapekskdd dtma-manasoh sa^iyogdd dharma-viSeshdeh cha prd^ 
tihham jndnam yad utpadyate tad drsham iti \ tack cha kaddchil lauki^ 
kdndm apt hhavati yathd kanyakd vadati ** Svo me hhrdtd gantd iti hri- 
day am me kathayati " iti \ 

" Eishis' {drshd) knowledge," he says, " is not separately defined 
by the author of the aphorisms, but is included in the intuition of 
yogim}^ But the following statement has been made (in reference to 
it) in the section on the categories : * Bishis' {drsha) knowledge is 
that which, owing to a conjunction of tho soul and the mind, inde- 
pendent of inference, etc., and owing to a particular species of virtue, 
illuminates those rishis who have composed the record of tiie Vedas 
{dmndya-vidhdirzHdm), in reference to such matters, whether past, 
future, or present, as are beyond the reach of the senses, or in refer- 
ence to matters of duty, etc., recorded in books,' etc. And this sort of 
knowledge is also sometimes manifested by ordinary persons, as when a 
girl says, * my heart tells me that my brother will go to-morrow.' " 
See also Aphorism ix. 2, 13 (Bibl. Ind. pp. 414, 415). 

The Tarka-sangraha, another Vaii^eshika work, also affirms the divine 
authorship of the Veda in these words : "^ Vdkyam dvividham laukikam 
vaidikaih cha \ vaidikam Isvarektatvdt sarvam eva pramdnam laukikafh tu 
dptoktam pramdfiam any ad apramdnam \ '* Sentences are of two kinds, 
Vedic and secular. Yedic sentences, from being uttered by Ii^vara, are 
all proof [or authoritative]. Of secular sentences, those only which 
are uttered by competent persons {dpta) are proof; the rest are not 
proof." 

In this text, the authority of the Veda is founded on its being uttered 
by livara ; and this characteristic is regarded as limited to the Veda. 

^^ It had been already noticed by Professor Max Miiller in the Journal of the 
German Oriental Society, vii. p. 311, that "the Vais'eshikaff, like Kapila, include the 
intuition of enlightened rishis under the head of pratyakska (intuition), and thus sepa- 
rate it decidedly from Ait%hya^ *■ tradition/ ** He also quotes the commentator's 
remark about a similar intuition being disooyerable among ordinary persons, which he 
thinks is not " without a certain irony." 

^^^ See Dr. Ballantyne's ed. with Hindi and English Versions, p. 40 of the Sanskrit. 
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On the other hand, such secular works as proceed from competent 
persons {dpta) are also declared to possess authority. Here, therefore, 
a distinction is drawn between the authority of the Yeda and that of 
all other writings, however authoritative, inasmuch as the former was 
uttered by 14 vara, while the latter have only been uttered by some 
competent person {dpta). But in the Nyaya aphorism, ii. 68, quoted 
and commented upon above (p. 114), the authority of the Veda itself is 
made to rest on the authority of the wise, or competent persons {dpta), 
from whom it proceeded.'** In this aphorism, therefore, either the word 
** apta '* must mean ** livara," or we must suppose a difference of view 
between the author of the aphorism on the one hand, and the writers 
of the Yai^eshika aphorisms and the Tarka-sangraha on the other. 
We shall see from the next extract that the Kusumanjali coincides 
with the latter. 

I quote from the work just named (of which Udayana Acharya is the 
author), and its commentary,'^ some statements of the doctrine main- 
tained by the author regarding the origin and authority of the Veda. 
Mr. Colebrooke (Misc. Ess. i. 263, or p. 166 of "Williams andNorgate's ed.) 
speaks of this treatise as being accompanied by a commentary of Nara- 
yana Tirtha ; but the one which is printed in the Calcutta edition, as 
well as in Professor CowelPs, is by Haridasa Bhattacharya. The object 
of the work is to prove the existence of a personal god (Iiivara), in 
opposition to various other antagonistic theories. 

I. Kusumanjali, 2nd Stavaka, at the commencement : Anyathd *pi 
paraloJca'Sddhandnushthdna'Samhhavdd iti d/vitiya-vipratipattih \ Anyatha 
ISvaram vind ^pi paraloha-sddhana-ydgddy'anmhtMnam samhhavati ydga- 
deh svarga-sddhanatvasya veda-gamyatvat \ nitya-nirdoshatayd cha veda- 
sya prdmdnyam \ mahdjana-parigrahdch cha prdmdnyasya grahah iti 
veda-kdramtayd na Isvara-siddhih ( yogardhi-sampddita-sdrvajnya-Kapi- 

i» The following words are put by the author of the Vishnu Parana (iii. ch. 18 ; 
Wilson, Yol. iii. p. 212) into the mouth of the deluder who promulgated the Bauddha 
and other heresies : Na hy apta-vadah nabhaso nipatanti mahasurah \ yuktimad 
vachanam grahyam maya 'nyaia cha bhavad-vidhaih | " Words of the competent do 
not, great Asuras, fall from the sky. It is only words supported by reasons that 
should be admitted by me and others like yourselves." 

128 This book was published at the Sanskrit Press, Calcutta, in the S'aka year, 1769. 
A new edition was published by Professor Co well in 1864, accompanied by an English 
translation. I have availed myself of this excellent version to correct a good many 
mistakes in my own. 



Digitized by 



Google 



OF THE VEDAS, HELD BY INDIAN AUTHORS. 129 

Iddi'purvakah eva vd vedo ^stv ity atra aha \ **pramdydh paratantratvdt 
sargchpralaya'Samhhavdt \ tad-anyasminn avisvdsdd na vidhdntara-sam- 
hhavah^^ \ S'dldl pramd vaktri-yatMrtha-vahydrtha-dhi-rupa-guna-janyd 
iti gunddhdratayd ISvara-siddhth \ nanu sakartrike ^stu yathdrthchvdk- 
ydrtha-dhlr gunah \ akartrike cha vede nirdoshatvam eva prdmdnya'pra- 
yojakam astu mahdjana-parigrahena chd prdmdnya-grahah ity ata dha \ 
*' sarga-pralaya-samhhavdd^* iti \ pralayotiaram purva-veda-ndsdduttara- 
vedasya katJuim prdmdnyam mahdjana-parigrahasydpi tadd ahhdvdt \ 
ialdasya anityatvam utpanno ga-kdrah iti pratiti-siddham \ pravdhdvich- 
chheda-rupa-fiityatvam api pralaya-samhhavdd ndsti iti hhdvah \ Kapild- 
dayah eva sargddau purva'Sargdhhyasta-yoga-janya' dharmdnuhhavdt 
sdkshdt'krita-sakaldrthdh karttdrah santu \ ity ata dha \ ^* tad-anyas' 
minn^* iti \ viha-nirmdna-samarthdh anirnddi-iakti-sampanndh yadi 
sarvajnds tadd Idghavdd eka eva tddriSah svlkriyatdm \ sa eva hhagavdn 
livarah \ amtydsarva-vishayaka-Jnanavati cha visvdsah eva ndsti \ iti 
vaidika-vyavahdra-vilopah \ iti na vidhdntara-sarnhhavai^ livardnangl- 
kartri-naye iti hshah \ 

*' The second objection is that [there is no proof of an I^vara], since 
the means of attaining paradise can be practised independently of any 
such Being. That is to say, the celebration of sacrifices, etc., which 
are the instruments of obtaining paradise, can take place otherwise, i.e. 
even without an Kvara (God). Tor the fact that sacrifices, etc., are the 
instruments of obtaining paradise is to be learned from the Yeda, while 
the authority of the Yeda rests upon its eternal faultlessness ; and the 
[immemorial] admission of that authority results from its reception by 
illustrious men. Novv in this way there is no proof of the existence of 
a God to be derived from the idea thftt he is the cause of the Yeda. Or 
let it be supposed that the Yeda was preceded [composed] by Kapila 
and other sages, who by their wealth in devotion had acquired omni- 
Bcience. 

" In answer to all this the author says : [verse] 'Since truth depends 
on an external source, since creation and dissolution occur, and since 
there is no confidence in. any other than God, therefore no other manner 
can be conceived [in which the Yeda originated, except from God].' 
[Comment] Yerbal truth [or authoritativeness} is derived from the 
attribute, possessed by its promulgator, of comprehending the true 
sense of words [i.e. in order to constitute the Yeda an authoritative 

9 
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rale of duty^ it mngt have proceeded from an intelligent being irho 
understood the sense of what he uttered] ; and sinoe God is the sub- 
stratum of this attribute [of intelligence], there is proof of his existence. 

'' But it may be said that if the Yeda had a maker, then, indeed, 
such comprehension of the true sense of words as you insist upon may 
be a quality belougiug to him ; but if the Yeda had no maker, let it be 
its faultlessness which imparts to it its authority, while the [imme- 
morial] admission of that authority results from its reception by illus- 
trious men. 

** In answer to this the author says : * Since creation and dissolu- 
tion occur.' Since the previous Veda [the one which existed daring 
the former mundane period] perished after the dissolution of the uni- 
yerse, how can the subsequent Yeda [i,e, the one supposed by our 
opponents to have existed during the dissolution] be authoritatiYe, since 
there was not then even any reception of it by illustrious men [who 
also had all become extinct at the dissolution]. And further, the non- 
eternity of sound is proved by the conviction we have that letters such 
as G are produced, [and not eternal] : and even that eternity (or per- 
petuity) of the Yeda which consists in unbroken continuity of tradition, 
does not exist, as there is probable proof of a dissolution.^ But, again, 
it is urged that Kapila and other saints — who, from their perception of 
duty, springing from the practice of devotion during the former mun- 
dane period, had acquired an intuitive knowledge of every subject — 
may at the creation have been the authors of the Yeda. This is an- 
swered in the words, ' since there is no confidence in any other but 
God.' If persons capable of creating the universe and possessing the 
faculty of minuteness be omniscient, then, for the sake of simplicity, 
let one such person only be admitted, namely, the divine I^vara."* 
And no confidence can be reposed in any person who is not eternal, and 
who is not possessed of a knowledge which extends to all objects. 
Thus the Yedic tradition disappears. And so he concludes that no 
other manner [of the origination of the Yeda] can be conceived [except 

"♦ The writers on the other side seem to reply to this Naiyfiyika objection about 
the interruption of the tradition of the Veda through the dissolution of the univeise 
by saying that the Yeda was retained in the memory of Brahma or the Rishis during 
the interval while the dissolution lasted. See KuUQka on Manu, i. 23, aboye, p. 6 ; 
and the passage of Eaiyyata on the Mah^bhashya, aboye, p. 96. 

^ ** The law of parsimony bids us aasome only one such,'' «tc.— CoweU. 
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from Iilvnra] ; that is, in tbe Bystem of those who deny an Ilvara [no 
way is pointed out]." 

II. Kusumanjali, iii. 16. — ^^Kapram&mm an&ptoktir nddrtshte kvachid 
dptiUd I adrUya-druhtau sarvqfno na cha nitydgamah hhamah " \ ayafh hi 
sarva'kartritvahhd.v&vedakah Sahdah an&ptohtai ched na pramdnam \ dp^ 
toktaS ched etad-artha'gocha/ra-jndnwvato nitya-sarva-vtshayako'jndnava^ 
tvam indriyddy-ahhdvdt \ dyamasya cha nityatvam dushttam eva prdg iti 
veda-kdro mtyah sarvqfnah giddhyati | 

[Verse] " The word of an incompetent person is not authoritative ; 
nor can there be any competency in regard to a thing unseen [by the 
speaker]. To perceive invisible things, a person must be omniscient ; 
and an eternal scripture is impossible. [Comment] This [supposed] 
sOTiptural testimony, denying the fact of there being a creator of all 
things, if uttered by an incompetent person, would be no proof. If it 
was uttered by a competent person, then the person who possessed an 
acquaintance with this circumstance [that there was no weator] would 
be master of a knowledge which was eternal, and universal in its range, 
since he would not be limited by any bodily organs. And we have 
previously disproved the eternity of any scripture (see the first extract 
from the Kusumanjali, above). Consequently an omniscient and eternal 
author of the Veda is established.*' 

III. Kusumanjali, V. 1. — ^^Kdrygdyojana-dhrityddeh paddt pratyaya- 
tah iruteh \ vdhydt sankhyd-viSeshdch cha sddhyo vthavid avyayah " | . . . 
Pratyayatah prdmdnydt \ veda-janya-jnanam kdram-guna-janyam pro- 
mdtvdt I pf'atyakshddi-pramd-vat \ §ruter veddt \ vedah paurmheyo veda- 
tvdd dyurveda-vat | kincha vedah patirusheyo vdkyatvdd hhdratddi-vat \ 
vedorvdkydni pawrusheydni vdkyatvdd asmad'ddi-vdkya-vat \ 

[Verse] " An omniscient and indestructible Being is to be proved 
from [the existence of] effects, from the conjunction of [atoms], from 
Hie support [of the earth in the sky], etc., from ordinary usages, from 
belief [in revelation], from the Veda, from sentences, and from parti- 
cular numbers.** 

The following is so much of the comment as refers to the words 
pratyayay iruti, and vdkya: **From belief, i,e, from authoritativeness. 
The knowledge derived from the Veda is derived from the attributes of 
its Cause ; since it is true knowledge, like the true knowledge derived 
from perception. Prom the ilruti, ue, the Veda. The Veda is [shewn 
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to be] derived from a person, by its having tbe characters of a Veda, 
Hke the Ayur-veda. It is also [shewn to be] derived from a person, 
by having the character of sentences, Hke the Mahabharata. The 
words of the Veda are [shewn to be] derived from a person, by their 
having the character of sentences, like the sentences of persons such as 
ourselves." 

IV. Kusumanjali, v. 16. — **8ydm^* *^abhuvam^^ ^^hhavishydmV* Hyadau 
Mnkhyd pravaktrt-yd'\ aamdkhyd ^pi cha sdkhdndtn nddya-pravachandd 
rite I VaidikoUama-pyrushena svatantrochchdrayituh sankhyd vdchyd \ 
'Had aikahata eko ^ham hahu sydm^^ ityddi-hahmhu uttama-purusha-iru- 
teh I sankhyd'paddrtham any am aha '* samdkhyd *^ ityddi \ sarvdsdm 
Sdkhdnam hi Kdthaka-Kdldpakddydh samdkhydh sanjud-vUeshdh iru- 
yante \ te cha na adhyayana-rndtra-nihandhandh \ adhyetrindm dnantydt \ 
dddv any air api tad-adhyayandt \ tasmdd atindriydrtha-dar^ Ihagavdn 
eva livarah kdrunikah sargdddv asmad-ddy-adrishtdkrishta-kathaJcddi- 
iartra-viSesham adhishfhdya ydm Sdkhdm uktavdms tasydh idkhdyds tan- 
ndmnd vyapadeiah iti siddham ISvara-mananam moksha-heiui^ j 

[Verse] **In the phrases Met me be,' 'I was,' *I shall be,' [which 
occur in the Veda], personal designations have reference to a speaker ; 
and the names of the S'akhas could only have been derived from a 
primeval utterance. [Comment] The first person (I), when it occurs 
in the Veda, must be employed to denote a self-dependent utterer. 
Now there are many instances there of such a use of the first person, 
as in the words, * It reflected, I am one, let me become many.' The 
author then specifies another signification of the term sankhyd in the 
clause, * and the designations,' etc. Tor all the S'akhas of the Veda tradi- 
tionally bear the names, the special names, of Kathaka, Xalapaka, etc. 
And these names cannot be connected with the mere study [of these S'ak- 
has by Katha, Kalapa, etc.] from the infinite multitude of students, since 
they must have been studied before by others besides the persons just 
mentioned. Wherefore the particular S'akhas which I^vara, the be- 
holder of objects beyond the reach of the senses, the compassionate 
Lord, himself uttered at the beginning of the creation, when he assumed 
the bodies of Katha, etc., which were drawn on by the destiny {adrishfa) 
of beings like ourselves — these S'akhas, I say, were designated by the 
names of the particular sages [in whose .persons they were promul- 
gated]. And so it is proved that the contemplation of Is vara is the 
cause of final liberation." 
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I am unable to say if the ancient doctrine of the Nyaya was theistic, 
as that of the Yai^eshika Sutrarf (at least as interpreted by S'ankara 
Mi^ra) appears to be, and as that of the Knsumanjali, the Tarka-san- 
graha,"® and the Siddhanta Muktavali undoubtedly is (p. 6 of Dr. Bal- 
lantyne's ed., or p. 12 of his " Christianity contrasted with Hindu Phi- 
losophy,'* and p. 13 of Dr. Roer*s Bhasha-parichchheda, in Bibl. Ind.). 
The remarks of Dr. Roer on the subject, in pp. xv., xvi., of the intro- 
duction to the last named work, may be cpnsulted. The subject is also 
discussed by Professor Banerjea in his work on Hindu philosophy, pp. 
144-153. The solution of the question may depend much on the inter- 
pretation to be given to the aphorisms of Gotama, 19-21 of the fourth 
book. 

III. The Sciiikhya. — The opinions of the author of the Sankhya aphor- 
isms in regard to the authority of the Veda and the principles on which 
that authority depends, are contained in the 45th to the 51st aphorisms 
of the Eifth Book, which I eidract with the comments of Vijnana 
Bhikshu : ^^ 

45. " Na nityatvafh Veddndfh hdryatva-iruteh '* | " Sa tapo ^tapyata 
tasmdt tapas tepdnat traya vedd ajdyanta*^ ity ddt-Sruter veddndm na 
nityatvam ity arthah \ veda-nityatd-vdkydni cha sajdtlydnwpurvi-pravd' 
hdnuchohheda-pardni \ Tarhi him paurusheydh veddJ^ \ na ity dha. \ 46, 
^^ Na paurmheyatvam tat-Jcartuh purushasya ahhdvdt*^ \ iSvara-pratishe- 
ddd iti hshah \ suyamam \ aparah ka/rttd Ihavatv ity dkdnhshdydm aha \ 
47. *^ Muktdmuktayor ayogyatvdt^^ \ Jwan-tnukta-dhurino Vishntfr visud- 
dha-Battvatayd mratiiaya-sarvafno ^pi vita-rdgatvdt mhasraridkha-veda- 
nirmdndyogyah \ amuktas tv asarvajnatvdd eva ayogyah ity arthah \ nanv 
evam apaurusheyatvdd nityatvam eva dgatam \ tatrdha \ 4^. ^* Na apau- 
rusheyatvdd nityatvam ankurddi-vat '* | Spashfam \ nanv ankurddishv api 
kdryatvena ghafadi-vat purusheyatvam anumeyam \ tatrdha \ 49. ^^Teshdm 
api tad-yoge drishta-hddhddi-prasaktih^* \ Yat paurmheyam taeh ehha- 

^26 Jndnadhikaranam dtma \ sa dvividho jtvatma paramatmd cha \ tatra lavarah 
sarvajnah paramatmd eJca eva \ Jivatmd prati sarlram bhinno vibhur nityaicha \ 
*< The substratum of knowledge is soul. It is of two kinds, the embodied soul, and the 
supreme soul. Of these the supreme soul is the omniscient Is'vara, one only. The 
embodied soul is distinct in each body, all-pervading, and eternal.*' 

^ Compare Dr. Ballantyne's translation of the Sankhya Aphorisms, books t. and 
Ti., published at Mirzapore in 1856, pp. 26 ff., as well as that which subsequently 
appeared in the Bibliotheca Indica (in 1865), pp. 127 ff- 
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rira-janyam Hi vy&ptir lake dfishtd tasyah hddhddir warn $ati syad iU 
arthah \ nanv Adi'purushoeheharttatvhd Veddh apt paurusheydh eva Uy 
dha I 60. ** Yasmin adrishte^pi kfita-buddhir upqfdyate tat paurushe- 
yam " | Drishte iva adrishte *pi yasmin vastuHi krita-huddhir huddhi- 
purvakatva - huddhir jdyate tad eva paurusheyam iti vyavahriyate ity 
arthah \ etad uktam hhavati I na purtcshochcharitatd-rndtrena paurushe- 
yatvam Svdsa-praSvdsayoh smhupti-kdllnayoh paurusKeyatva-vyavahdrd- 
hhdvdt kintu huddhi-pitrvakatvena | Vedds tu nihSvdsa^ad eva adrishfa- 
vaSdd abuddhi'pHrvakdh eva Svayamhhuvah sakdidt svayam hhavanti | ato 
na te paurueheydh | tathd cha hutih '' tasyaitaeya mahato hhutaeya ni- 
ivasitam etad yad figvedo ity ddir '* iti \ nanv evam yathdrtha-vdkydrtha- 
jndndpHrvakatvdt hcka - vdkyasyeva veddndm api prdmdnyam na sydt 
tatrdha \ 51. **Ifija~Sakty-ahhvyakteh svatah prdmdny(9ht^^ \ Veddndm 
nij'd svdhhdviki yd yathdrtha'jndna'janana-Saktis tasydh mantrdyurvedd- 
ddv ahhivyakter ttpahmhhdd akhila-veddndm eva svatah eva prdmdnyam 
siddhyati na vaktri-yathdrtha'jndna-mulakatvddind ity arthah | tathd 
cha Nydya-sutram \ ^^mantrdyurveda-prdmdnya-vach cha tat-prdmdnyam'* 
iti I 

" Sutra 45. * Eternity cannot be predicated of the Yedas, since 
various texts in these books themselves declare them to have been pro- 
duced.' The sense is this, that the Yedas are proved not to be eternal 
by such texts as the following : ' He performed austerity ; from him, 
when he had thus performed austerity, the three Yedas were produced.' 
[See above, p. 4.] Those other texts which assert the eternity [or 
perpetuity] of the Yedas refer merely to the unbroken continuity of 
the stream of homogeneous succession [or tradition]. Are the Yedas, 
then, derived from any personal author ? * No,' he replies in Sutra 46. 

* The Yedas are not derived from any personal author (paurti8heya\ 
since there is no person to make them.' "We must supply the words, 

* since an Ihara (God) is denied.' The sense is easy. In answer to 
the supposition that there may be some other maker, he remarks, 
Sutra 47, * No ; for there could be no fit maker, either liberated or un- 
liberated.' Yishnu, the chief of all those beings who are liberated even 
while they live,'* although, from the pure goodness of his nature, he is 
possessed of perfect omniscience, would, owing to his impassiveness, be 
unfit to compose the Yeda consisting of a thousand iSakhas (branches), 

1^ See Colebrooke*s Essays, i. 369, or p. 241 of WUliams and Norgate's ed. 
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while any tmliberated person would be unfit for the task from want of 
omniscience. (See Simkara's comment on Brahma Sutras i. 1, 3 ; above, 
p. 106.) But does not, then, the eternity of the Yedas follow from 
their having no personal author ? He replies (48), * Their eternity does 
not result from their having no personal author, as in the case of sprouts, 
etc' This is clear. But is it not to be inferred that sprouts, etc., since 
they are products, have, like jars, etc., some personal maker ? He re- 
plies (49), * If such a supposition be applied to these (sprouts, etc.) it 
must there also be exposed to the objection that it is contrary to what 
we see, etc.* Whatever is derived from a personal author is produced 
frt)m a body ; this is a rule which is seen to hold invariably. But if 
we assert that sprouts are derived from a personal author, we contra- 
dict the rule in question, [since they evidently did not spring from any 
embodied person].' But are not the Vedas, too, derived from a person, 
seeing that they were uttered by the primeval Purusha ? He answers 
(50), ' That object only (even though it be an invisible one), which its 
maker is conscious of having made, can be said to be derived from [or 
made by] such a person.' It is only those objects, be they seen or un- 
seen, in regard to which a consciousness of design arises, that are ordi- 
narily spoken of as made by a person. The sense is, that it is not mere 
utterance by a person which constitutes formation by that person (since 
we do not ordinarily speak of the inspirations and expirations of any 
person during the time of sleep, as being formed by tbat person), but 
only utterance with conscious design. But the Vedas proceed of their 
own accord from Sviayambhu (the self-existent), like an expiration, by 
the force of adrishta (destiny), without any consciousness on his part. 
Hence they are not formed by any person. Thus the Yeda says, * This 
Rig-veda, etc., is the breath of this great Being, etc' [See above, 
p. 8.] But will not the Yedas, also, be in this way destitute of au- 
thority, like the chatter of a parrot, since they did not result from any 
knowledge of the correct meaning of the words of which they are made 
up ? In reference to this, he says (51), * The Vedas have a self-proving 
authority, since they reveal their own inherent power.' The self- 
evidencing authority of the entire Vedas is established by the per- 
ception of a manifestation in certain portions of them, viz. in the for- 
mulas and the Ayur-veda, etc., of that inherent power which they (the 
Vedas) possess of generating correct knowledge, and does not depend on 
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its being shown that they (theYedas) are founded on correct knowledge 
in their utterer,^* or on any other ground of that sort. And to this 
effect is the Nyaya Sutra, that * their authority is like the authority of 
the formulas and the Ayur-veda.' (See above, p. 114.) 

In reference to the 46th Sutra I add here the 98th aphorism of the 
1st book, with the remarks by which it is introduced and followed : 

jN'anu chet sadd sarvajnah iharondsti tarhi veddnta-mahdvakt/drthasya 
vivehasya upadeie ^ndha - jpa/ramparaianhayd aprdmdnyam prasajyeta \ 
tattra dha \ 98. Siddha-rupchloddhritvdd vdkydrthopadeiah \ Sir any a- 
garlhddindm siddha-rupdndm^^ yathdrthdrthaaya hoddhritvdt tad-vah- 
trikdyurvedddi - prdmdnyena avadhritdch cha eshdfh mhydrthopadesah 
pramdnam iti ieshah \ 

" But may it not be said that if there be no eternally omniscient 
i^vara, the charge of want of authority will attach to the inculcation 
of discriminative knowledge which is the subject of the great texts of 
the Upanishads, from the doubt lest these texts may have been handed 
down by a blind tradition. To this he replies : 86. * From the fact that 
beings perfect in their nature understood them, it results that we have 
an (authoritative) inculcation of the sense.' As Hiranyagarbha (Brah- 
ma) and other beings who were perfect in their nature understood the 
true sense, and are ascertained to have done so by the authoritativeness 
of the Ayur-veda, etc., which they uttered, their inculcation of the 
sense of the texts is authority ; — such is the complete meaning of the 
aphorism." 

In the 57th and following Sutras of the fifth book, Kapila denies 
that sound has the character of sphota, or that letters are eternal : 

57. ^^ Fratity-apratitthhydm na sphofatmakah Sahday^ \ Pratyeka- 
varnehhyo Hiriktam kalaM ityddi-rupam akhandam eka-padam sphotah 
iti yogair dbhyvpagamyate \ kamhU'grlvddy-avayavebhyoHirikto ghatddy- 
avayavwa \ sa cha iahda-visesho paddkhyo ^rtha-sphufikarandt sphotah ity 
uchyate \ sa iahdo ^prdmdnikah \ kutah \ ^' pratity-apratitilhydm ^^ \ sa 
iabdah kirn pratlyate na vd \ ddye yena varna-samuddyena dntipurvl- 

"» This directly contradicts the doctrine enunciated in the Vaiseshika Sutras and 
the Kusumanjali. See above, pp. 121, 123, and 129 f. 

iw This is a various reading given by Dr. Hall in the appendix to his edition of 
the Sankhya-pravachana-bhashya ; and I have adopted it in preference to siddha- 
rupasya which he gives in his text, as the former seems to afford a better sense. 
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mieshchviSishtena so 'hhivt/ajyate tasya eva artha-pratydyalcatvam astu \ 
him anta/rgaduna tena \ antye tv ajndta-sphofasya nasty artha-pratydyana- 
Mtir iti vyarthd sphofa-kalpand ity arthah \ Purvafh veddndfh nitya- 
tvam pratishiddham \ idanim varna - nityatvam apt pratishedati | 68. 
"iVa SaMa-mfyatvam kdryatd-pratlteh^^ \ Sa eva ay am gor-hdrah ityddi- 
pratyahhijnd ' haldd varna- mtyatvafJi na yuUam \ utpanno ga-kdrah 
ityddi-pratyayena anityatva-siddher ity arthah \ pratyahhijnd taj-jdtl- 
yatd'vishayinl \ anyathd ghafdder api pratyahhij'ndydh nityatdpatter iti \ 
Sankate | 59. ^^Purva-siddha-sattvasya ahhivyahtir dipeneva ghafasya *' | 
Nanu purva-siddha-sattdkasyaiva Sahdasya dhvany-ddihhir yd ^hhivyahtis 
tan-mdtram utpattih pratUer vishayah \ ahhivyahtau drishfdnto dipeneva 
ghafasya iti \ Pariharati \ 60. ^^Sat-kdryya-siddhdntai chet siddha-sddha- 
nam '* j Alhivyaktir yady andgatdvasthd - tydgena varttamdndvasthd- 
Idhhah ity tichyate tadd sat-kdryya-siddhdntah \ tddriSa-nityatvam cha 
sarva-kdrydndm eva iti siddha-sddhanam ity arthah \ yadi cha va/rttamd- 
natayd satah eva jndna-mdtra-rupiny alhivyaktir uchyate tadd ghatddl- 
ndm api nityatvdpattir ityddi \ 

'* ' Sound has not the character of sphofa^ from the dilemma that the 
latter must he either apparent or not apparent.' A modification of sound 
called sphota, single, indivisible, distinct from individual letters, exist- 
ing in the form of words like kalaSa (jar), distinguished also from parts 
of words like kamhu-griva (striped-neck) and forming a whole like the 
word ghat a (jar), is assumed by the Yogas. And this species of sound 
called a word {pada) is designated sphofa from its manifesting a mean- 
ing. But the existence of this form of sound is destitute of proof. 
Why ? * From the dilemma that it must be either apparent or not ap- 
parent.' Does this form of sound appear or not ? If it appears, then 
let the power of disclosing a meaning [which is ascribed by our op- 
ponents to sphofa"] be regarded as belonging to that collection of letters, 
arranged in a particular order, by which the supposed sphofa is mani- 
fested. "What necessity is there then for that superfluous sphofa ? If, on 
the contrary, it does not appear, then that unknown sphofa can have no 
power of disclosing a meaning, and consequently it is useless to suppose 
that any such thing as sphofa exists; 

" The eternity of the Yedas has been already denied. He now denies 
the eternity of letters also. 58. * Sound is not eternal, since it is clear 
that it is a production.' The meaning is, that it is not reasonable to 
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infer on the strength of the recognition of the letter G as the same 
that we knew before (see Mimansa Aphorisms i. 13 ; above, p. 74), 
that letters are eternal ; since it is clear that G and other letters are 
produced, and therefore cannot be etemaL The recognition of these 
letters has reference to their being of the same species as we have per- 
ceived before ; since otherwise we are landed in the absurdity that, 
because we recognize a jar or any other such object to be the same, it 
must therefore be eternal. 

" He expresses a doubt : 59. ' What we hear may be merely the 
manifestation of a previously existing thing, as a jar is manifested (not 
created) by the light of a lamp.' (See Mimansa Aphorisms i. 12, 13 ; 
above, p. 74.) Is it not the fact that it is merely the manifestation of 
previously existing language by sounds, etc., which we perceive as 
originating ? An illustration of such manifestation is that of a jar by 
means of a lamp. 

" He repels this doubt : 60. * If the axiom that an effect exists in its 
cause be here intended, this is merely proving what is already admitted.' 
If by manifestation is meant the relinquishment by any substance of its 
past (?) condition, and the attainment of its present state, then we have 
merely the recognized principle of an effect virtually existing in its 
cause (see Sankhya Karika Aph. ix.) ; and as such eternity is truly 
predicable of all effects whatever, it is proving a thing already proved 
to assert it here. If, on the other hand, by manifestation be merely 
meant the perception of a thing actually existing, then we shall be in- 
volved in the absurdity of admitting that jars, etc., also are eternal, etc." 

Sect. X. — On the use which the authors of the different DarSanas make 
of Vedie texts, and the mode of interpretation which they adopt, 

I have alresidy (in p. 107) touched on the mode of interpretation ap- 
plied by the author of the Brahma Sutras, or his commentator S'ankara 
Acharyya, to the Yedio texts, derived chiefly from the Brahmanas and 
TJpanishads, on which the Vedantic doctrines are based, or by which they 
are defended, or with which, at least, they are asserted to be consistent. 
It will, however, be interesting to enquire a little more in detail into the 
extent to which the Indian scriptures are appealed to, and the manner 
in which they are treated by the authors or expounders of the different 
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Bar^anas. The object proposed by the Punra-inimansa is an enquiry 
into duty {dharma-jijnascL — ^Aph. i.). Duty is defined as something en- 
joined by the Yeda {chodand-lakskano Wtho dha/rmah — Aph. ii.) ; and 
which cannot be ascertained to be duty except through such injunc- 
tion,^"^ The first six lectures of the Mimansa, according to Mr. Cole- 
brooke, " treat of positive injunction ; " the remaining six concern *' in- 
direct command." " The authority of enjoined duty is the topic of the 
first lecture : its differences and varieties, its parts, .... and the pur- 
pose of performance, are successively considered in the three next. . . . 
The order of performance occupies the fifth lecture ; and qualification 
for its performance is treated in the sixth. The subject of indirect 
precept is opened in the seventh lecture generally, and in the eighth 
particularly. Inferable changes, adapting to the variation or copy 
what was designed for the type or model, are discussed in the ninth, 
and bars or exceptions in the tenth. Concurrent efficacy is considered 
in the eleventh lecture ; and co-ordinate effect in the twelfth." .... 
" Other matters are introduced by the way, being suggested by the 
main topic or its exceptions" (Misc. Essays, i. 304 f.). It appears, 
therefore, that the general aim of the Purva-mimansa is (1) to prove 
the authority of the Yeda, and then to (2) deduce from it the duties, 
whether enjoined directly or indirectly, which are to be performed, the 
manner and conditions of their performance, and their results. It is 
also termed the Karma-mimansa, " as relating to works or religious ob- 
servances to be undertaken for specific ends " (Colebfooke, i. 296, 325). 
The Brahma-mimansa, or Yedanta, is, according to the same author, 
the complement of the Karma-mimansa, and " is termed uttara, later, 
contrasted with purva, priot, being the investigation of proof deducible 
from the Yedas in regard to theology^ as the other is in regard to worhs 
and their merit. The two together, then, comprise the complete system 
of interpretation of the precepts and doctrine of the Yedas, both prac- 
tical and theological. They are parts of one whole. The later Mimansa 
is supplementary to the prior, and is expressly affirmed to be so : but 
differing on many important points, though agreeing on others, they 
are essentially distinct in a religious as well as a philosophical view" 
(Misc. Ess. i. 325). In fact the Brahma-mimansa proceeds upon a de- 
preciation of the value of the objects aimed at by the Karma-mimansa, 
131 gee BaUantyne's Mimansa aphorisms, p. 7. 
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since the rewards which the latter holds out even in a future state are 
but of temporary duration ; and according to S'ankara it is not even 
necessary that the seeker after a knowledge of Brahma should first 
have studied the Karma-mlmansa before he conceives the desire to 
enter upon the higher enquiry {nanv iha harmavahodhdnantaryyam viSe- 
shah I na \ dharma-jijndsdydh prdg apy adhUa-veddntasya Brahma-jijnd^ 
sopapatteh). (S'ankara on Brahma Sutra, i. 1, 1, p. 25 of Bibl. Ind.) 
This is distinctly expressed in the following passage, p. 28 : 

Tasmdt him apt vaUavyam yad-ananta/ram Brahma-jijndsd upadUyate 
iti I uchyate \ mtydnitya-vasfu-vwekah ihdmutrdrtha'phala'hhoga'vird- 
gah Sama-damddi'Sddliana'Sampad mumukshatvam cha \ teshu hi satsu 
prdg api dharma-jijndsdydh urddhvam cha iakyate Brahma jijndsayitum 
jndtufh cha na vipa/ryyaye \ tasmdd ^* atha^^ iahdena yathoUa-sddhana- 
sampatty-dnantaryyam upadiiyate \ ^' atah** sabdo hetv-arthah \ yasmdd 
vedah eva agnihotrddlndm Sreyas-sddhandndm anitya-phalatdm darSayati 
" tad yathd iha karma-chito lokah kshlyate evam eva amuttra punya-chito 
lokah kshlyate " ify-ddi \ tathd Brahma-vijndndd api par am purushdr- 
tham darkayati Brahma-vid dpnoti param " ity-ddi \ tasmdd yathokta- 
sadhana-sampatty-anantaram Brahma-jijndsd kartavyd \ 

The author is explaining the word atha * now,' or * next,* with 
which the first Sutra begins ; and is enquiring what it is that is re- 
ferred to as a preliminary to the enquiry regarding Brahma : ** "What, 
then, are we to say that that is after which the desire to know Brahma 
is enjoined ? ' The answer is, * it is the discrimination between eternal 
and non-eternal substance, indifference to the enjoyment of rewards 
either in this world or the next, the acquisition of the means of tran- 
quillity and self-restraint, and the desire for final liberation. Eor if 
these requisites be present, a knowledge of Brahma can be desired, and 
Brahma can be known, even before, as well as after, an enquiry has 
been instituted into duty. But the converse does not hold good {i.e. 
without the requisites referred to, though a man may have a know- 
ledge of duty, i.e, of ceremonial observances, he possesses no prepara- 
tion for desiring to know Brahma). Hence by the word atha it is 
enjoined that the desire in question should follow the possession of 
those requisites.' The next word atah, 'hence,' denotes the reason. 
Because the Yeda itself, — by employing such words as these, ' Where- 
fore just as in this life the world which has been gained by works 
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perislies, so too in a future life the world gained by merit perishes ' — 
points out that the rewards of the agnihotra sacrifice and other in- 
struments of attaining happiness are but temporary. And by such 
texts as this, * He who knows Brahma attains the highest exaltation/ 
the Veda further shews that the highest end of man is acquired by the 
knowledge of Brahma. Hence the desire to know Brahma is to be 
entertained after the acquisition of the means which have been already 
referred to.'* 

In the Mimansa Sutras, i. 1, 5, as we have seen above (p. 71), Bada- 
rayana, the reputed author of the Brahma Sutras, is referred to as con- 
curring in the doctrine there laid down. But in many parts of the 
Brahma Sutras, the opinions of Jaimini are expressly controverted, both 
on grounds of reason and scripture, as at variance with those of Bada- 
rayana.^*^ 

I adduce some instances of this difference of opinion between the 
two schools : 

"We have seen above, p. 99, that according to the Brahma Sutras the 
gods possess the prerogative {adhikara) of acquiring divine science. 
This, however, is contested by Jaimini (see Brahma Sutras, i. 3, 31), 
who objects (1) that in that case (as all divine sciences possess the 
characteristic of being science) the gods would also have the prerogative 
of becoming adepts in the science called Madhuvidya, etc., which would 
be absurd, because the sun (Aditya), being the virtual object of worship 
in the ritual connected with that science, could not be worshipped by 
another sun, who, according to the supposition, would be one of the 
deities skilled in it, and one of the worshippers. Similar difficulties 
are furnished by other cases, as, for instance, that on the hypothesis 
referred to, the Yasus, Rudras, and three other classes of gods, would 
be at once the objects to be known and the knowers. In the next 
Sutra the ftirther objection is made (2) that the celestial luminaries, 
commonly called gods, are in reality destitute of sensation and desire ; 
and on this ground also the prerogative in question is denied to the sup- 
posed deities. Badarayana replies in the 33rd Sutra (1) that although 

'^'^ Dr. Ballantyne refers to the Mimansakas as being the objectors alluded to by 
S'ankara in his remarks which introduce and follow firahma Sutra, i. 1, 4 ; but as 
Jaimini is not expressly mentioned there, I shall not quote this text in proof of my 
assertion. See Ballantyne's Aphorisms of the Yedanta, p. 12. 
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the gods cannot concern themselves with sach branches of knowledge as 
the Madhuvidya, with which they themselves are mixed up, yet they do 
possess the prerogative of acquiring pure divine science, as that depends 
on the desire and capacity for it, and the non-ezist^ice of any obstacle 
to its acquisition {tath&py asti hi iuddhdycim hrahma-vidydy&fh samhhavo 
'rthUvO'Sdmarthydpratishedhddy'apekshatvdd adhikdrasya). An excep- 
tion in regard to a partieuhur class of cases cannot, he urges., set aside a 
rule which otherwise holds good ; for if it did, the circumstance that 
the generality of men belonging to the thred highest castes are excluded 
from the performance of particular rites, such as the Eajasuya, would 
have the effect of rendering them incapable of performing any sacrifice 
whatever. And he goes on to cite several Yedic texts which prove 
that the gods have both the capacity and the desire for divine know- 
ledge. Thus : Tad yo yo devdndm pratyabudhyata sa eva tad ahhaivai 
tathd rtsMndm tathd manushydndm |/* Whosoever, whether of gods, 
rishis, or men, perceived That, he became That.'* Again : Te ha uehwr 
'' hanta tarn dtmdnam anvichhdmo yam dtmdnam^ amishya aarvdn hkdn 
dpnoti sarvdmi cha kdmdn " Hi \ Indro ha vat devdndm abhi prmavrdja 
Virochano ^surdndm iti \ " They said, ' come, we shall enquire after 
that Soul, after investigating which, one obtains all worlds, and all ob- 
jects of desire.' Accordingly Indra among the gods, and Tirochana 
among the Asuras, set out " (" to go to Prajapati the bestower of divine 
knowledge," according to Govinda Ananda). And in reply to the second 
abjection, S'ankara maintains that the sun and other celestial lumiumes 
are each of them embodied deities possessed of intelligence and pow^; 
an assertion which he proceeds to prove from texts both of the Yeda and 
the Smriti. He then replies to a remark of the Mimansakas, referred to 
under Sutra 32, that allusions in the Yedic mantras and arthavadas (illus- 
trative passages) cannot prove the corporeality of the gods, as these tex1» 
have another object in view : and his reply is that it is the evidence, 
or the want of evidence, derivable from any texts which occasions us to 
believe or disbelieve in the existence of anything ; and not the circum- 
stance that such a text was or was not primarily intended to prove that 
particular point. The Mimansaka is represented as still unsatisfied : but 
I need not carry my summary further than to say that S'ankara concludes 
by pointing out that the precepts which enjoin the offerings to certain 
gods imply that these gods have a particular form which the wor- 
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sbipper can contemplate; and that in fact such contemplation is en- 
joined in the text, '^Let the worshipper when about to repeat the 
Yashatkara meditate on the deitj to whom the oblation is presented " 
{yoiyai devtUdyai havir grihltam syat tdm ^ayed vashatkarishyan).^ 

In Brahma Sutras, iiL i, I, it is laid down as the principle of Bada- 
rayana that the knowledge of Sool^ described in the TJpanishads, is the 
sole means of attaining the highest end of man, i.e. final liberation ; 
that it is not to be sought with a yiew to, and that its operation is 
altogether independent of, ceremonial observances {atah \ asmdt veddnta' 
vihitdd atma-jndndt svatantrdt purushdrthah stddhyatt iti Bddardyanah 
doharyyo manyate). This he proves by various texts {ity-evam-jdilyahd 
Srutir vidydyd^ kevaldydh pwrushdrtJha - hetutvaih irdvayati), such as 
Tarati Sokam dtma-vtt \ sa yo ha vai tatparam Brahma veda Brahma eva 
hhavatt \ Brahma-vid dpnoti param \ **• He who knows soul overpasses 
grief" (Chhandogya Up. see above, p. 33) ; " He who knows tiiat Brah- 
ma becomes Brahma ; " ** He who knows Brahma obtains the highest 
(exaltation) ; " etc. In the following Sutra (2) Jaimini is introduced 
as contesting this principle, and as affirming that the knowledge of soul 
is to be acquired with a view to the performance of ceremonial works. 
The Sutra in question, as explained by Siuikara, means that ** as the 
fact that soul is an agent in works implies an ultimate regard to works, 
the knowledge of soul must also be connected with works by means of 
its object " {karttfitvma dtmanah karma-Seshatvdt tad-vijndnam apt . . . 
vishaya-dvdrena karma-samhandhy eva iti). The same view is ftirther 
stated in the following Sutras 3-7, where it is enforced by the example 
of sages who possessed the knowledge of Brahma and yet sacrificed 
(Sutra 3), by a text which conjoins knowledge and works (Sutra 5), by 
a second which intimates that a person who knows all the contents of 
the Veda has a capacity for ceremonial rites (Sutra 6), and by others (7). 
Sknkara replies under Sutra 8 to the view set forth in Sutra 2, which he 
declares to be founded on a mistake, as '' the soul which is proposed in 
the Tlpanishads as the object of knowledge is not the embodied soul, 
but the supreme Spirit, of which agency in regard to rites is not pre- 
dicable. That knowledge, he affirms, does not promote, but on the 

^^ The passage in which S'ankara goes on to answer the objection that in cases 
like this the Itihasas and Puranas afford no independent eyidence, will he quoted 
below. 
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contrary, puts an end to all works " {na cha tad-vijnanam karmanam 
pravarttaham hhavati pratyuta tat karmdny uchchhinatti\ and under Sutra 
16 he explains how this takes place, viz. by the fact that ** knowledge 
annihilates the illusory conceptions of work, worker, and reward, which 
are caused by ignorance, and are necessary conditions of capacity for 
ceremonial observances" {Api cha karmddhilcdra'hetohhriyd'IcdraJca' 
phala-lakshanasya aamastasya prapanchasya avidyd-kritasya vidyd'Sdmar- 
thydt svarupopamarddam dmananti). To Sutra 3 Badarayana replies that 
the ceremonial practice of sages is the same whether they do or do not 
acquire knowledge with a view to works ; to Sutra 5, by saying that in 
the text in question works and knowledge are not referable to one and 
the same person, but works to one and knowledge to another ; and to 
Sutra 6, by declaring that it is merely the reading of the Veda, and not a 
knowledge of all its contents that is referred to in the text in question. 
Another reason assigned in Sutra 17 to shew that divine knowledge is 
not dependent on, or subservient to works, is that ascetics who practise 
no Yedic ceremonies are yet recognized in the Veda as competent to 
acquire it (urdhhvaretassu cha dSrameshu vidyd Sruyate na cha tattra kar- 
mdnyatvam vidydydh upapadyate karmdbhdvdt \ na hy agnihottrddini vai' 
dikdni karmdni teshdm santi). In the following Siitra (18) Jaimini is 
introduced as questioning the validity of this argument on the ground 
that the Vedic texts, which are adduced in support of it, merely allude to 
the existence of ascetics, and do not recognize such an order as consistent 
with Vedic usage, or that they have another object, or are ambiguous ; 
while another text actually reprehends the practice of asceticism. To 
this Badarayana rejoins in Sutra 19, that the texts in question prove 
the recognized existence of the ascetic order as much as that of any 
other ; and that the alleged ambiguity of one of the passages is removed 
by the consideration that as two of the three orders referred to, viz. 
those of the householder and brahmacharin, are clearly indicated, the 
third can be no other than that of the ascetic. The subject is further 
pursued in the next Sutra 20, where the author and his commentator 
(who adduces additional texts) arrive at the conclusion that the prac- 
tice of asceticism is not only alluded to, but enjoined in the Veda, and 
that consequently knowledge, as being inculcated on those who practise 
it, is altogether independent of works (tasmdt siddhd urddhvaretasah 
dh-amdh siddham cha urddhvaretassu vidhdndd vidydydh avdtantryam). 
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Again in Brahma Sutras, iv. 3, 7-14, the question is discussed whether 
the words 9a etdn Brahma gamayati, '' He conducts them to Brahman/' 
refer to the supreme BrUhmH, or to the created Brilhma. Badari 
(Sutra 7) holds that the latter is meant, whilst Jaimini (in Sutra 12) 
maintains that the former is intended. The conclusion to which the 
commentator comes at the close of his remarks on Sutra 14 is that the 
view taken by Badari is right, whilst Jaimini's opinion is merely ad- 
Tanced to display his own ability (tasmdt ^^haryyam Bddarir'^ ity esha 
eva paksha^ sthiiah \ '^param Jaiminir'* iti cha pahhdntara-pratipd' 
dana-mdUra-pradarSanam prajnd-vikdiandya iti drashfavyam). 

Further, in Brahma Sutras, iy. 4, 10, it is stated to be the doctrine 
of Badari that the sage who has attained liberation no longer retains 
his body or bodily organs, but his mind {manas) alone, whilst in the 
following Sutra (11) it is declared to be Jaimini's opinion that he re- 
tains his body and senses also. In the 12th Sutra it is laid down as 
the decision of Badarayana that either of the two supposed states may 
be assumed at will by the liberated spirit. 

Jaimini and his opinions are also mentioned in Brahma Sutras i. 2, 
28, and 31 ; i. 4, 18 ; and iv. 4, 5. 

I shall now adduce some illustrations of the claims which the 
founders of the other philosophical schools put forward on behalf of 
their own principles as being in conformity with the Yedas. I begin 
with a passage on this subject ^m S^nkara's note introductory to 
Brahma Sutras i. 1, 5 ff. : 

Brahma cha sarvqfnam sarvasaktijayad'UtpaUi^sthiti'ndia-kdranam ity 
uktam I Sdnkhyddayas tu parinishfhitam vastu pramdndntara-gamyam eva 
iti manyamdndh pradhdnddlni kdrandntardni anumimdnds tat-paratayd 
eva veddnta^dkydni yojayanti \ earveshv eva tu veddnta-vdkyeehu efishfi- 
vishayeshu anumdnena eva kdryyena kdranam lilakshayishitam | Fra- 
dhdnthpurusha-samyoydh nitydnumeydh iti Sdnkhydh manyante \ Kdnd- 
dds iv etelhyah eva vdkyehhyah Iharam nimitta-kdranam anumimate 
anufhi cha samavdyi-kdranam \ evam anye 'pi tdrkikdh vakydbhasa-yukty- 
dhhdadvaehtambhdh purva-pahha-vddinal^ iha uttish^hante \ tattra pada- 
vdkya-pramdna-jnena dchdryyena veddnta-vdkydndm Brahmdvayati-para- 
tva-pradarsandya vdkydbhdsa'yukty-dhhdsa-pratipattayah purvapaksM- 
kritya nirdkriyante \ tattra Sdnkhydh pradhdnam trigunam achetanam 
jagata^ kdranam iti manyamdnd^ dhur " ydni veddnta-vdkydni sarvajna' 

10 
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9ya iarvaSakUr Brahmano jagaUharanatvam pratipadayanti ity avochas 
tdni pradhdna-kdrana-pakshe ^pi yojayitufh iakyanU \ sarvaiaktitvam 
tavat pradhdnasydpi sva-vikdra-vishayam upapadyate \ evam Barvajna- 
tvam upapadyate \ katham \ yat tvam jndnam manyase sa sattva-dharmah 
'*$aUvdt sanjdyate jndnam^' iti smriteh \ tena cha sattva-dharmem 
jndnena kdryya-karanavantah purttsM^ sarvajndh yoginah prasiddhdh \ 
sattvasya hi niratUayotkarslte sarvajnatvam prasiddham \ na cha k&valasya 
akdryya-kdranasya purushasya upalahdhi-mattrasya sarva-jnatva^ kin- 
chtj-jnatvam vd kalpayitum &akyam \ triyunatvdt tu pradhdnasya sarva- 
jndna'kdrana-hhutam sattvam pradhdndvaathdydm api vidyate iti pradhd- 
nasya achetanasya eva satah sarvajnatvam upaeharyyate veddnta-vdkyeshu \ 
avaSyarh cha tvayd ^pi sarvajnam Brahma abhyupagachhatd aarva-jndna' 
iaktimattvena eva sarvajnatvam ahhyupayantavyam \ na hi sarva-vishayam 
jndnam kurvad eva Brahma varttate \ tathd hijndnasya nityatve jnana- 
kriydm prati svdtantryam hlyeta \ atha anityam tad iti jndna-kriydydh 
uparame uparameta api Brahma \ tadd earva-jndno'^aktimattvena eva 
sarvajnatvam dpatati \ api cJia prdy utpatteh sarva-kdraka-Sunyam Brah- 
ma ishyate tvayd \ na cha jndna-sddhandndm iarlrendriyddindm ahhdve 
jndnotpattih kasyachid upapannd \ api cha pradhdnasya anekdtmakasya 
parindma-sarnhhavat kdranatvopapattir mrid-ddi-vat \ na asamhatasya 
ehdtmakasyaBrahmanah \ ity evam prdpte idam sutram drabhyate \ 5. "^- 
shater na \ aiahdam'^ \ na Sdnkhya-parikalpitam achetanam pradhdnamja- 
gatah kdranam sakyam veddnteshv dirayitum \ aiahdam hi tat \ katham 
aSahdam \ " Ikshiteh** \ ikshitritva-iravandt kdranasya \ katham \ evam hi 
irUyate *^8ad eva saumya idam agre dsid ekam eva advitiyam " ity tepakra- 
my a** tad aikshata * hahu sydm prajdyeya^ iti tat tejo ^srijata^^ iti \ tattra 
ida^'iahda-vdchyam ndma-rUpa-vydkritam jagat prdg utpatteh sad-dt- 
mand \adhdryya tasya eva prakritasya sach-chhahda-vdchyasya ikshana- 
purvakam tejah-prahhriteh srashfritvaih dariayati \ tathd cha anyatra 
" dtmd vai idam ekah eva agre dslt \ na any at kinchana mishat \ sa aik- 
shata *lokdn nu srijai ' iti sa imdn lokdn asfijata " iti ikshd-purvikdm eva 
srishfim dchashfe ( . . . . ity-evam-ddlny api tarvajneSvara-kdrana-pardni 
vdkydny uddharttavydni \ yat tu uktam ** sattva-dharmena jndnena sar- 
vaj'nam pradhdnam hhat)ishyati *' iti tad na upapadyate \ na hi pradhd- 
ndvasthdydfh guna-sdmydt sattva-dharmo jndnam samhhavati \ nanu 
uktam '* sarva-jndna-Saktimattvena sarvajnam hhavishyati^' iti tad api na 
upapadyate \ yadi guna-sdmye sati sattva-vyapdiraydth jndna-iaktim 
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d&ritya sarvafnam pradhdnam uchyeta kdmam rajaS'tamo'Vyapdirayam 
aptjhdna'pratihandhaka'Sakttm diritya kinchij-jmtvam uchyeta \ apt cha 
na asdkshtkd sattva-vrittir jdnati na abhidhiyate \ na cha achetanasy^ 
pradhdnasya sdkshitvam asti \ tasmdd anupannam pradhdnasya sarvafna- 
fvam I yogindm tu chetanatvdt sarvotkarsha-mmittam sarvajnatvam upa- 
pannam ity anttddharanam \ atha punah sdhahi-nimittam ikshitritvam 
pradhdnasya haJpyeta yathd agni-nimittam ayah-pinddder dagdhritvaik 
tathd sati yan-mmittam iJcBhitritvam pradhdnasya tadeva smvajnam mukh- 
yam Brahma jagatah kdranam Ui yuktam \ yat punar uktam Brahmano 
'pi na mukhyam sarvajnatvam upapadyate nitya-jnana-kriyatve jndna- 
kriydm prati svdtantrydsamhJiavdd ity attra uchyate \ idam tdvad bhavdn 
prashfavyah *' katham nityarjndna-kriyatve sarvafnatva-hdnir " iti \ yasya 
hi sarva-vishaydvahhdsana'kshamam jndnam nityam asti so ^sarvajnah iti 
vipratishiddham \ anityatve hi jndnasya kaddchtj jdndti kaddchid na jdndti 
ity asarvqfnatvam api sydt \ na asau jndna-nityatve dosho ^sti \ Jnana- 
nityatve jndna-vishayah svdtantrya-vyapaMo na upapadyate iti chet \ 
na I pratataushna-prakdse 'pi savitari dahati prakdiayati iti svdtantrya- 
vyapadeSa-darSandt | nanu savitur ddhya'prakdiya-samyoge sati dahati 
prakdiayati iti vyapadeiah sydt \ na tu Brahmanah prdg utpatter jndnO" 
karma-samyogo *sti iti vishamo dnshfdntah \ na \ asaty api karmani savitd 
prakdSate iti karttritva-vyapadeia-dariandt \ evam asaty api jmna-kar- 
mani Brahmanas ** tad aikshata'' iti karttritva-vyapadeiopapatter na vai- 
shamyam \ karmdpekshdydm tu Brahmani ikshitritva-Srutayah sutardm 
upapanndh \ kirn punas tat karma yat prdg utpatter isvara-jndnasya 
vishaylhhavati iti \ tattvdnyatvdbhydm anirvachaniye ndma-rupe avyd- 
kfife vydehiklrshite iti brumah | yat-prasdddd hi yogindm apy atltdnd- 
gata-vishayam pratyaksham jndnam ichhanti yoga-idstra-vidah kimfi vak- 
tavya^ tasya nitya-suddhasya iSvarasya srishti-sthiti'Samhriti'Vishayafk 
nitya-jndnam bhavati iti \ yad apy uktam prdg utpatter Brahmanah §ari- 
rddi'Sambandham antarena ikshitritvam anupapannam iti na'tach chodyam 
avatarati sa/oitfi-prakasa-vad Brahmano jndna'Svarupa-nityatvena jnana- 
sddhandpekshdnupapatteh | . . . . yad apy uktam ^* pradhdnasya anekdt- 
makatvdd mrid-ddi-vat kdranatvopapattir na asamhatasya BrahmanaJ^ " 
iti tat pradhdnasya aSabdatvena eva pratyuktam \ yathd tu tarkendpi Brah- 
manah eva kdranatvam nirvodhum Sakyate na pradhdnddtndm tathd pra- 
' panchayishyate **na vilakshanatvdd asya'' ity-evam-ddind (Brahma Su- 
tras ii. 1, 4) I 
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Attra aha yad ukta^ '' na aehdanam pradh&fMfh jagat-kdranmn ikshi- 
tritva-iravandd " iti tad anyathd ^py upapadyate \ aehetane *pi ehetana- 
vad upaohdra-darSandt | pratyatamuhp&tanatd^ hulasya dlakshya hulam 
ptpatishati ity aehetane *pi kale ehetatuhvadupachdro dfishfas tad^ad aehe- 
tane *pi pradhdne pratydeanna-Borge chetana-vad upaehdro hhavUhyati 
"tad aiUhata*^ iti | yathd loke haiehich ehetanah endtvd hhuktvd cha 
'' apardhne grdmaih rathena yamishydmi** iti Ikshitvd anantarafk tathaiva 
niyamena pravarttate tathd pradhdnam api mahad-ddy-dhdrena niyamena 
pravarttate \ tasmdch chetana-vad upaeharyyate | kaemdt puna^ kdranad 
vihdya mukhyam ikshitritvam aupachdrika^ kalpyate | ** tat t&jah aik- 
shata ** " tdh dpah aikihanta*^ iti eha aehetanayar apy ap-tejaeoi ehetana- 
vad upachdra-darSandt \ tasmdt sat-karttfikam api ikshanam aupaehdri- 
kam iti gamyate upaehdra-prdye vaehandd ity evam prdpte idaih sUtram 
drahhyate \ 6. "GaunaS ehet \ na \ dtnuhiahddV^ | yad uktam pradhdnam 
aehetanafh each-ehhabda-vdehyam taeminn aupaehdrikl ikshitir ap-tefasor 
iva iti tad asat \ kasmdt \ dtma-Sahddt \ **sad eva eaumya idam ogre 
aeid*^ ity upakramya " tad aikehata tat tefo 'sfijata " iti cha tejo ^h-annd- 
ndm srishfim uktvd tad eva prakritafh $ad ikehitfi tdnieha tejo-h-anndni 
devatd'Sabdena pardrnfiSya dha " ed iyaih devatd aikshata hanta aham 
imds tisro devatdh anena jivena dtmand ^nupraviiya ndma-rUpe vydkara- 
vdni^^ iti \ tattra yadi pradhdnam aehetanam guna-vrittyd ikshitfi kal- 
pyeta tad eva prakjritatvdt $d iyam d&vatd pardmfi^eta \ na tadd devatd 
jivam dtma-Sahdena abhidadhydt \ fivo hi ndma ehetanah Sarirddhyakehah 
prdndndfh dhdrayitd prasiddher nirvachandeh eha | »a katham aehetanaeya 
pradhdnasya dtmd hhavet \ dtmd hi ndma warOpam j na aohetanasya 
pradhdnasya ehetano jlvah evdrUpam hhavitum arhati \ attra tu ehe- 
ianam Brahma mukhyam ihhitri parig^ihyate \ tasya fiva-viehayah 
dtma-iaibda-prayogaJi upapadyate \ tathd **8a yah esho*nimd etaddt' 
my am idaih earva'/h tat satyam ea dtmd tat tvam asi S'vetaketo " ity 
attra " sa dtmd " iti prakritam ead-animdnam dtmdnam dtma-Sahdena 
upadiSya "tat tvam aei S'vetaketo** iti ehetanasya Svetaketar dtmatvena 
upadiSati \ ap-tejasos tu vishayatvdd achetanatvaih ndma ' rapa - vyd- 
karanddau eha prayojyatvena eva nirdeidt \ na eha dtma - Sabda - vat 
kinehid muhhyatve kdranam aeti iti yuktam kala-vad gaunatvam ikshi- 
iritvasya | tayor api cha ead-adhiehfhitatvdpeksham eva ikehitritvam \ 
satas tv dtma-iabddd na gaunam ikshitfitvam ity uktam | atha uchyate \ * 
aehetane* pi pradhdne bhavaty dtma-iabdah | dtmana^ tarvdrtha-kdritvdt \ 
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yaihd rdjna^ sarv&rtha-harini hhritye hhavaUf dtma-Sabdo " mama dtmd 
Bliadrasenali " iti \ pradhdnam hi purttshdtmano *** hhogdpavargau kurvad 
upakarott rdjnah iva Ihrityah sandJn-vtgrahdduhu varttamdnah \ athavd 
ekah eva dtma-SahdaS chetandchetana-vishaya hhavUhyati ^'Ihntdtmd^^ 
*' tndriydtmd " iti cha prayoya-darSandd yathd ekah eva jyotih-Sahdah 
kratu-jvalana-^ishayah \ tattra kutah etad dtma-Sahdddlkihtter agaunatvam 
ity attra uttaram pafhati \ 7. ** Tan-nishthaaya mokshopadeidt " | tM pra- 
dhdnam achetanam dtma-Sahddlamhanam hhavitum arhati ^*9a dtmd^* iti 
prakritam sad animdnam dddya *' tat tvam asi S'vetaketo " iti ehetanasya 
S'vetaketor mokshayitavyasya ian-nishthdm upadiSya " Achdryyavdn pu- 
rusho veda tasya tdvad eva chirark ydvad na vimokshye atha sampatsye^^ 
iti mokshopadeidt \ yadi hy achetanam pradhdnafh sach-chhahda-vdehyafh 
*'tad asi** iti grdhayed mumukshum chetanaM santam *' aehetano *si** 
iti tadd viparita-^ddi idstram purtishasya anarthdya ity apramdnafh 
sydt I na tu nirdoshatk idstram apramdnam kaJpayitum yuktam \ yadi 
eha afnasya sato mumukshor achetanam andtmdnam ^* dtmd " ity upadiiet 
pramdna-hhutam idstram sa Sraddadhdnatayd ^ndha-go-ldng^la-nydyena 
tad-dtma-drishtim na parityqfet tad-vyatiriktam cha dtmdnaM na prati- 
padyeta \ tathd sati purushdrthdd vihanyeta anartham cha richhet \ tas- 
mdd yathd svargddy-arthino *gnihotrddi'Sddhanam yathd-hhtitam upadi- 
iati tathd mumukshor api **sa atmd \ tat tvam asi S'vetaketo** iti 
yathd - bhutam eva dtmdnam upadiiati iti yuktam \ evaM eha sati 
tapta-paraku-grahana-moksha'djishtdntena satydhhisandhasya moksho- 
padeiah upapadyate | . . . . tasmdd na sad-animany dtma - Sabdasya 
gaunatvam \ hhritye tu svdmi - hhritya ' bhedasya pratyakshatvdd upa- 
panno gauna^ dtma-Sabdo *'mama dtmd Bhadrasenah** iti \ api cha 
kvachid gaunah Sahdo drishfa^ iti na etdvatd idbda- pramdnake *rthe 
gaunl kalpand nydyyd sarvattra andivdsa - prasangdt \ yat tu uktam 
ehetandchetanayoh sddhdranaJi dtma-sahdah kratu-jvalanayor iva jyoti^- 
Sabdah iti | tad na \ anekdrthatvasya anydyyatvdt \ tasmdch chetana- 
vishayah.eva mukhyah dtnuhSabdai ehetanatvopachdrdd bhutddishu pra- 
yufyate " bhutdtmd ** '' indriydtmd " iti eha \ sddhdranatve *py dtma- 
Sabdasya na prakaranam upapada^ vd kinchid niichdyakam antarena an- 
yatara-vrittitd nirdhdrayitum iakyate I na cha atra achetanasya niichd- 
yakarh kinehit kdranam asti prakjritafh tu sad ikshitri sannihitai cha 
ehetanah 8'vetaketuh \ na hi ehetanasya Svetaketor achetanah dtmd sam- 
^34 The edition printed in Bengali characters xesJ^B pwrtuhasya atmanah. 
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Ihavati ity avoehdma \ tasmdch ehetaruhvithayah iha dttiuhSahdah Ui 
nUchlyaU | 

" And it has been declared that Brahma, omniscient and omnipotent, 
is the cause of the creation, continuance, and destruction of the world. 
But the Sankhyas and others, holding that an ultimate {parinishthita)^ 
substance is discoverable by other proofs, and inferring the existence of 
Pradhana or other causes, apply the texts of the TJpanishads as having 
reference to these. For (they assert that) all the texts of the Tlpanishads 
which relate to the creation, design inferentially to indicate the cause by 
the effect. The Sankhyas think that the conjunctions of Pradhana and 
Purusha (Soul) are to be inferred as eternal. From the very same texts 
the followers of Eanada (the Yai^eshikas) deduce that Ii^vara is the in- 
strumental cause and atoms the material cause '*• (of the world). So, too, 
other rationalizing objectors rise up who rely on fallacies founded on texts 
or reasoning. Here then our teacher {<ichdryya\ who understood both 
words and sentences and evidence, with the view of pointing out that 
the texts of the TJpanishads have for their object the revelation of 
Brahma, first puts forward and then refutes the fallacies founded by 
those persons on texts or reasoning. The Sankhyas regarding Pradhana, 
consisting of the three qualities {yunas, viz. aattva, rajas^ and tamoB, or 
'' Goodness," '^ Passion," and '^ Darkness"), and inanimate, as the cause 
of the world, tell us : {a) * Those texts in the TJpanishads which, as yott 
say, declare that an omniscient and omnipotent Brahma is the cause of 
the world, can be applied to support the view that Pradhana is the 
cause. For omnipotence in regard to its own developments is properly 
predicable of Pradhana also; and omniscience too may be rightly 
ascribed to it. Tou will ask, how ? We answer (J), What you call know- 
ledge is a characteristic of ' Goodness ' {8ativa\ according to the text of 
the Smy iti, * From Goodness springs knowledge.' And {e) through this 
knowledge, which is a characteristic of Goodness, Yogins, who are men 

^ Compare Sfinkhya Satras, i. 69 : paramparyye *py ekatra pariniBhika, etc., 
which Dr. fiaUantyne renders, *' Eyen if there be a succession, there is a halt {pari' 
nishfha) at some one point/' etc. 

^ The phrase so translated is samavayi-haranam. The word Bomamya is rendered 
by Dr. Ballantyne, in his translation of the Bhashaparichheda (puhlished January, 
1851), p. 22, by ** intimate relation" (the same phrase as Dr. Boer had previously 
employed in 1850) ; and in the translation of the Tarka-sangraha (published in 
September of the same year), pp. 2 and 4, by *< co-inherence." 
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wiih bodily organs,^ are reputed to be omniscient; foi: owing to the 
transcendent excellence of Goodness its omniscience is matter of notoriety. 
Nor it is only of a person {pttrusha) whose essence is mere perception, 
and who is devoid of corporeal organs, that either omniscience or psurtial 
knowledge can be predicated : but from Pradhina being composed of 
the three qualities, (Goodness, which is the cause of omniscience, belongs 
to it too in the condition of Pradhana. And so in tiie texts of tiie Upa- 
nishads omniscience is figuratively ascribed to it, although it is uncon>- 
seious. And {d) you also, who recognize an omniscient Brahma, mu^ 
of necessity acknowledge that His omniscience consists in His possessing 
tho power of omniscience. For He does not continually exercise know- 
ledge in regard to all objects. For (e) if His knowledge were continual. 
His self-dependence (or voluntary action) in reference to the act of know- 
ledge would be lost. But if knowledge be not continual, then when 
the act of knowledge ceases Brahma must cease (to know). And so 
omniscience results from the possession of the power of omniscience. 
Further (/) you, too, hold that before the creation Brahma was devoid 
of any impulse to action. NTor can knowledge be conceived to arise in 
anyone who has no bodily organs or other instruments of knowledge. 
Moreover (g) causality can properly be ascribed to Pradhana (as it can 
to earth, etc.) owing to the variety in its nature,^*^ and the consequent 
possibility of its development, but not to Brahma whose essence is simple 
and uniform.* These arguments having been urged, the following Sutra 
is introduced : 5. ^^No; for in consequence of the word 'beholding* being 
employed, your view is contrary to the Yeda.* (a) The unconscious Pra- 
dhana, imagined by the Sankhyas as the cause of the world, can find no 
support in the TJpanishads. Fot it is nnscriptural. How so ? From its 
beholding, i.e. because the act of 'beholding* (or 'reflecting') is in scrip- 
ture ascribed to the cause. How? Because the Yeda contains a text which 
begins thus : * This, o fair youth, was in the beginning* * Existent, one 
without a second' (Ghh. Up. vi. 2, 1); and proceeds: 'It beheld, let 

1*' The epithet Jcaryya^harana/vantah is rendered dehendriya-pukta in the Bengali 
translation of S'ankara's comment, which forms part of the edition of the S'Sriraka- 
sutras, with comment and gloss, published at Calcutta in 1784 of the S'aka aera. This 
translation is useful for ascertaining the general sense, but it does not explain all the 
difficult phrases which occur in the original. 

^*^ The meaning of tMs is that Pra&ana, as cause, possesses in its nature a variety 
corresponding to that exhibited by the different kinds of objects which constitute the 
yisible creation ; whilst Brahma is one and uniform. 
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me multiply, and be propagated.' 'It created light ' (3). By these 
words the scripture, haying first determined that the world, denoted by 
the word ' this ' and now developed as Name and Form, subsisted be- 
fore the creation in the form of the ' Existent,' then goes on to shew 
that this very subject of the text, denoted by the word * Existent,' 
became, after ' beholding,' the creator of light and other objects. And 
accordingly another text (Ait. Up. i. 1) declares in the following words 
that the creation was preceded by * beholding : ' ' This was in the be- 
ginning Soul, one only : there was nothing else which saw.^ It be- 
held. Let me create worlds ; it created these worlds.' " After quoting 
two other texts S^iankara proceeds : ''These and other passages may also 
be adduced which shew that an omniscient I^rara was the cause (of all 
things). And {h) the opinion which has been referred to, that Pra- 
dhana will be omniscient in virtue of the knowledge which is an attri- 
bute of Qoodness, is groundless. Por since the three qualities are in a 
state of equilibrium as long as the state of Pradhana lasts, knowledge 
as an attribute of Goodness cannot then belong to it. And the assertion 
{d) that Pradhana will be omniscient from possessing the power of 
omniscience is equally untenable. If {h) in reliance on the power of 
knowledge residing in Goodness during the state of equilibrium, it be 
maintained that Pradhana is then omniscient, a merely partial know- 
ledge may with equal reason be ascribed to it on the strength of the 
power to obstruct knowledge which resides in Passion and Darkness 
(the other two qualities which constitute it). Besides, no function of 
Goodness can either be, or be called, knowledge, unless it be accom- 
panied by the power of observing (or witnessing). But Pradhana, being 
unconscious, possesses no such power. Consequently the omniscience of 
Pradhana is untenable. And the omniscience of Yogins, (c) springing 
from their eminence in every attribute, becomes possible in consequence 
of their being conscious creatures ; and therefore cannot be adduced as 
an illustrative argument in the case before us. I^ again, you ascribe to 
Pradhana a power of reflection derived from an observer (like the power 
of burning possessed by iron balls, etc., which is derived from fire) 
then it will be right to say that the source from which that power of 
reflection comes to Pradhana, viz. the omniscient Brahma in the proper 
sense, and nothing else, is the cause of the world. Once more, {e) it is 

139 This is the sense assigned in Bohtlingk and Roth's Lexicon to the word mishat. 
The commentators render it ^'moying" {ehalat). 
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urged that omnisoienoe oannot in the literal sense be properly attri- 
buted even to Brahma himself, because if the cognitive acts were con- 
tinual. His self-dependence (or spontaneity), in regard to the act of 
cognition, would be no longer conceivable : we reply, that we must ask 
you how the supposition that cognitive acts are continual, interferes 
with the existence of omniscience. Because it is a contradiction to say 
that he who possesses a perpetual knowledge which can throw light 
upon all subjects can be otherwise than omniscient. Por although on 
the hypothesis that knowledge is not continual, a negation of omni- 
science would result, as in that case the person in question would some- 
times know and sometimes not know, — ^the same objection does not 
attach to the supposition of a perpetuity of knowledge. If you reply 
that on that supposition, self-dependence (or spontaneity), in regard to 
knowledge can no longer be attributed, we deny this, because we ob- 
serve that spontaneity, in regard to burning and illuminating, is attri- 
buted to the sun, although he continually bums and shines. If you 
again object that this illustration does not hold good, because the 
power in question is ascribed to the sun only when his rays are in 
contact with the objects to be burnt or illuminated, whereas before 
the creation, Brahma has no contact with the object of knowledge ; — 
we reply that the parallel is exact, because we observe that agency in 
shining is attributed to the sun even when there is no object [for his 
beams] ; and in the same way agency in regard to 'beholding,' is justly 
ascribed to Brahma, even when there is no object of knowlege. But 
the texts which record the fact of ' beholding ' will be applicable to 
Brahma with still greater propriety if that ' beholding ' have had refer- 
ence to a positive object. What then is the object which is contem- 
plated by Brahma before the creation ? We reply, the undeveloped 
Name and Form which were not describable either in their essence or 
differences, and which He wished to develope. For what need we say 
to prove the perpetual knowledge, relating to the creation, continuance, 
and destruction of the world, which belongs to livara, the perpetually 
pure, from whose grace it is that the intuitive knowledge of things past 
and future, which men learned in the Toga doctrine attribute to Yogins, 
is derived ? And as regards the further objection (/) that Brahma, who 
before the creation was without body or organs of sense, could not be 
conceived to ' behold,' — that argument cannot be sustained, as from 
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Brahma's existence in the form of knowledge being, like tiie stm's lustre, 
perpetual, he cannot be supposed dependent upon any (bodil j organs 
as) instruments of knowledge.'' **..'' Then is regards the assertion 
(g) that Pradhana, from its multiformity of charaoter can (like earth 
etc.,) be readily conceited as the cause (of the manifold products whicb 
we see around us), whilst such causality cannot be ascribed to the 
simple and uniform Brahma,-<^that has been answered by the remark 
that the existence of Fradhana is not established by scripture. And 
that the causality oi Brahma, but not that of Pradh&na, etc., can be 
established by reasoning will hereafter be shewn in the Sutras, * Brah- 
ma, you say, cannot be the material cause of this w<Nrld, because it 
differs from him in its nature,' etc. (Brahma Sutras, ii. 1, 4 ff.). Here 
the Sankhyas remark : ' As regards your objection iliat the unconscious 
Fradhana cannot be the cause of the world, because the Veda describes 
that cause as 'beholding,' we obserye (A) that that text, if otherwise 
explained, will be consistent with our view. For we find tiiat even 
unconscious objects are figuratively spoken of as conscious. Thus we 
notice that any one who perceives that the bank of a river is on the 
point of falling, speaks in a figurative way of that unconscious bank as 
intending to fall.^^ In the same way when Fradhana is on the point (^ 
creating, it can be figuratively said of it, although unconscious, as of a 
conscious being, that it ' beheld.' ^^^ Just as any conscious person, after 
bathing and eating, resolves that on the following day he will proceed 
to his village in a car, and afterwards acts according to that plan, so too 
Fradhana (becoming developed) in the form of Mahat (intellect), etc., 
acts according to a law, and therefore is figuratively spok«i of as con- 
scious. If you ask us, why we abandon the proper sense of ' beholding,' 
and adopt a figurative one, we answer that we do so because we find the 
term figuratively applied to Water and to Light, though unconscious ob- 
jects, in the Vedic texts, * The Light beheld,' * the Waters beheld ' (Chli. 
Up. vi. 2, 3f.). Hence from the fact that the expression is for the most 



MO Zulam pipatishatij literally, "The bank wishes to fall;" but, as Is well known, 
a yerb, or yerbal nonn, or adjectiye, in the desideratiye form, often indicates nothing 
more than that something is about to happen. Here, however, the Sankhyas are 
introduced as founding a serious argument on this equiyocal form of speech. 

"^ See Vijnana Bhikshu*s remarks on the Sankhya Sutra, i. 96, where the same 
illustration is giyen. 
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part figuratively employed, we conclude that the act of beholding/ per- 
formed by the ' Eidstent ' also was a figurative one." These objections 
having been brought forward, the following Siitra is introduced : 6. '* If 
you say that the act of 'beholding' is figuratively ascribed to Pradhana, 
it is not so, because the word Soul also is applied to the cause." {h) ** The 
assertion that the unconscious Pradhana is designated by the word ' Ex- 
istent,' and that * beholding' is figuratively ascribed to it, as to "Water and 
Light, is incorrect. Why ? Because the word Soul also is employed. The 
text which beginis with the words, * This, o fair youth, was in the be- 
ginning Existent,' and goes on *It beheld, it created light,' after relating 
the creation of Light, Water, and Food, refers to that ' Existent,' the 
'beholder,' which is the subject of the text, and to Light, Water, and 
Food, under the appellation af deities, thus : * This deity beheld (or re- 
solved), come let me enter into these three deities with this living Soul, 
and make manifest Name and Form ' (vi. 3, 2). Here if the unconscious 
Pradhana were regarded as being, through the Unction of the quality (of 
Goodness), the ' beholder,' it would from the context be referred to in 
the phrase * that deity ;' and then the deity in question could not denote 
a * living being ' by the term * Soul.' For the principle of life is both 
aecording to common usage, and interpretation, the conscious ruler of the 
body, and the sustainer of the vital breathe. How could such a prin- 
ciple of life be the Soul of the unconscious Pradhana ? For Soul means 
the essential nature, and a conscious principle of life cannot be the es- 
sence of the unconscious Pradhana. But in reality the conscious Brah- 
ma is understood in this text as the 'beholder' in the proper sense of the 
term ; and the word Soul, as relating to the principle of life, is rightly 
applied to Him. And thus in the sentence ' This entire universe is iden- 
tical with this subtile particle j it is true f it is Soul : Thou art it, o SVe- 
taketu,' (Chh. Up. vi. 8, 6 f.) the author by employing the words * it is 
Soul ' designates the subtile particle, the Existent, which is the subject 
of the text, as Soul, by the term Soul, and so in the words ' thou art it, 
o S'vetaketu,' describes the conscious S^vetaketu as being Soul. But 
Water and Fire are unconscious things, because they are objects of 
sense,^" and because it is pointed out that they were employed in the 
manifestation of Kame and Form ; and so there is no reason, as in the 

i*» Vishayatvat =s drig-vishayaivaty ** from their being objects of the sense of 
sight." — Ooyinda Ananda. 
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case of Soul, to describe them as ' beholders ' in the proper sense : that 
term must be applied to them by a figure, as in the case of the * river 
bank.' And their act of 'beholding' was dependent on their being 
governed by the ' Existent.' But, as we have said, the act of * behold- 
ing ' is not figurative in the case of the ' Existent,' because the word 
Soul is applied to it. But it is now urged (»), that the term Soul does 
apply to Pradhana, though unconscious, because it fulfils all the objects 
of soul ; just as it is applied by a king to his servant who accomplishes 
all his designs, when he says ' Bhadrasena is my soul.' F(Hr Pradhana 
renders aid to a man's soul by obtaining for it both celestial enjoyment, 
and final liberation, as a king's servant assists him by acting in peace 
and war, etc. Or (j) the one word Soul may apply both to conscious 
and unconscious objects, as we see it employed in the phrases * soul of 
the elements,' ' soul of the bodily organs; ' just as the same word jt/otis 
means both sacrifice and light. Why then, the Sankhyas conclude, 
should you infer from the word * Soul ' that the term ' beholding ' can- 
not be figuratively used ? 

** This is answered in the 7th Sutra ('Soul cannot denote Pradhana), 
because it is declared that the man who fixes his thoughts upon it 
obtains final emancipation.' Unconscious Pradhana must not be imder- 
stood to derive any support from the word ' Soul ; ' for after refaring 
in the words 'it is Soul' to the 'Existent,' the 'very subtile thing,' 
which is the subject of the passage, and indicating in the words ' thou 
art it, Svetaketu,' that the oonscious S'vetaketu, who was about to 
' obtain emancipation, was intent upon it, the text above adduced de- 
clares his emancipation in the words ' the man who has an instructor 
knows, " this will only last until I am liberated; I shall then be per- 
fected." ' (Chh. Up. vi. 14, 6) Eor if the unconscious Pradhana were 
denoted by the term 'Existent,* the words 'thou art it,' would cause 
the conscious person, who was seeking after emancipation, to under- 
stand (of himself) ' Thou art unconscious ; ' and in that case the S'astra 
which declared what was contradictory would be unauthoritative, be- 
cause injurious to the person in question. But we cannot conceive a 
faultless S'astra to be unauthoritative. And if a S'astra esteemed au- 
thoritative should inform an ignorant seeker after emancipation, that a 
thing which was not soul was soul, he (the ignorant seeker) would in 
consequence of his faith, persist in regarding it as soul, as in the case of 
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tlie blind man and the boll's tail,^^ and would fail of attaining to soul 
which was quite different from it ; and would in consequence lose the 
object of its efforts, and suffer injury. It is therefore proper to con- 
clude that just as the Yedic precept, that he who desires paradise should 
perform the agnihotra sacrifice is conformable to truth, so, too, the text 
which says to the man seeking after emancipation, ' this is soul, thou art 
that, o S^vetaketu,' declares to him soul in conformity with the reality. 
And so, — as in the case of the man (charged with theft) who takes into his 
hand the red-hot axe, and (in consequence of the truth of his protesta- 
tion of innocence) is delivered (Chh. Up. yi. 16, 2), — the promise of final 
emancipation will hold good in the case of the man whose thoughts are 
fixed on the true Brahma. . . . Consequently the application of the word 
' soul ' to the ' existent subtile thing ' is not figurative. Whereas (t ) 
the use of the same word when applied to a servant (as when it is said 
'Bhadrasena is my soul '), is shown to be figurative by the manifest 
distinctness of a servant from his master. And the fact that a word is 
sometimes observed to be employed figuratively does not justify the 
supposition that it is so used in oases where the (proper) sense is estab- 
lished by the words ; because that would give rise to doubt in every 
instance. Again, {j) it is incorrect to say that the word soul is common to 
things conscious and unconscious, (as the term jt/otts means both sacri- 
fice and fiame), because the assertion that it has a variety of significa- 

^^ The story or foble here alluded to is told at length by Ananda Girl, and more 
briefly by Groyinda Ananda as follows: Kaiehit kila dushfatma mahdranya-niarge 
patitam andham wa-bandhu'nagaram jigamishum habhaahe ^^kim attra ayuahmata 
duhkhitena tthlyaU ** iti \ $a eha andhali aukha-vanitn akarnya tarn aptam matvd 
uvaeha **aho mad-bhagadheyam yad attra bhavan mam dtnam svabhiahfa-^tagara' 
prapty-asamartham bhdahate** iti | sa eha vipralipsur duth^a-go-yuvanam dnlya ta- . 
dtya'langulam andham grahayamdsa upadidesa eha enam andham **e8ha go-yuva 
tvdm nagaram neshyati md tyq;a Idngulam" iti ta eha andha^ iraddhdlutayd tad 
atyajan svdbhlah^am aprdpya anartha'parampardm praptat tena nydyena ity arthah \ 
** A certain malicious person said to a blind man who was lying on the road through 
a forest, and wishing to proceed to the city of his Mends, * Why, distressed old man, 
do you stay here ? ' The blind man hearing the agreeable voice of the speaker, and 
regarding him as trustworthy, replied : * how great is my good fortune that you 
have accosted me who am helpless, and unable to go to the city which I desire to 
reach !' The other, wishing to deceive him, brought a vicious young bull, and made 
the blind man lay hold of his tail, and told him that the young bull would conduct 
him to the city, enjoining him not to let go the tail. Trusting to the speaker, the 
blind kept his hold, but did not attain the object of his desire, and encountered a 
series of mishaps ;— such is the illustration." 



Digitized by 



Google 



158 OPINIONS KEGAEDING THE ORIGIN, ETC., 

tions is unreasonable. Hence the word soul, wbicli properly refers to con- 
scious things, is applied to the elements, etc., by a figurative ascription to 
them of consciousness, as when we say, ' the soul of the elements,' or 

* the soul of the bodily organs.' And even if it were admitted that the 
word soul was common to different things, it could not be ascertained 
whether it had reference to one thing or another unless the context or 
some auxiliary word determined the x>oint. But in the case before us 
there is nothing to determine that it denotes anything unconscious ; on 
the contrary, the subject of the sentence is the ' Existent, the beholder,' 
and in immediate connection with it is the conscious S> vetaketu ; for as 
we have already said an unconscious thing cannot be conceived as the 
soul of the conscious S^vetaketu. Thus it is settled that the word 

* soul ' refers to a conscious being," etc. 

In the fourth section ( pdda) of the Ist Book, the author of the Sutras 
returns to his controversy with the Sankhyas, and Sknkara, after allud- 
ing to the aphorisms in which they had previously been eombated, pro- 
ceeds as follows (p. 334) : 

Idam tv idanlm avaSishtatn dianhyate \ yad uktam pradhdnasya aiah- 
datvam tad asiddham kdstichit idkhdsu pradhdna'Samarpat^bhdsdndm 
Sabddnam iruyamdnatvdt \ atah pradhdnasya hdranatva^ veda-prasid^ 
dham eva mahadhhih paramarshihhth Kapilddibhih parigfihttam iti pra- 
sqfyate \ tad ydvat teshdm iabddndm anya-paratvam na pratipddyate 
tdvat sarvajnam Brahma jagatah hdranam iti pratipdditam apy dkuh- 
hhavet I ata8 teshdm anya-paratvam dariayitum para^ sandarhhah pra- 
varttate \ *^dnumdnikam api^* (Br. Sutra i. 4, 1) anumdna-nirupitam 
apipradhdnam " ekeshdfh " idlchindfk Sahdavad upalahhyate \ Kdfhake hi 
pafhyaie " mahatah par am avyaktam avyaktdt puruaha^ parah " iti \ 
tattra ye eva yan-ndmdno yat-kramakdi cha mahad-avyakta-purushdh 
smriti'praaiddhds te eva iha pratyahhijndyante \ tattra " a/vyaktam " iti 
smriti'prasiddheh Sahdddi-Mnatvdch cha na vyaktam avyaktam iti vyut- 
patti'Samhhavdt emriti-prasiddham pradhdnam dbhidhlyate \ atas tasya 
hhdavattvdd aiahdatvam anupapannam "* | tad eva cha jagatali kdranam 
iruti'Smriti'prasiddhihhyah iti chet \ na etad evam \ na hy etat Kafhaka- 
vdkyam smritiprasiddhayor mahad-avyaktayor astitva-param \ na hy attra 
yddriSarn smriti-praaiddhafh svatantrafh kdranafh trigunam pradhdnam 

^*^ The text given in the Bibl. Indies has upapantMtnf but I follow the old edition 
in Bengali characters in reading anupapannam, which seems required by the seose. 
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iddrUam pratyabhijndyate \ iahda-mdUra^ hy attra a/oydktam iti pra- 

tyabhijndyate \ sa cha iahdo na vydktam avyaktam iti yaugikatvad an- 

f/asmtnn api sukshme durlakshye eha prayujyate na cha ayam kas' 

tninSchid rudha^ \ yd tu pradhdna - vddindm rndhih sd teshdm eva 

pdribkdshikl sail na veddrtha-nirupane kdrana-hhdvam pratipadyate \ 

na eha krama-rndttra'Sdmarthydt samdndrtha'pratipattir hhavaty asati 

tad - rupa - pratyahhijndne \ na hy aSva-sthdne gdm pakyann aho *yam 

ity amudho ^dhyavasyati \ prakarana-nirupandyd^ cha attra na para- 

parikalpitam pradhdnam pratlyate sartra - rUpaka - vinyasta - yrihiteh | 

iariram hy attra ratha-rupaka-vinyastam avyakta-iabdena pariyrihyate \ 

kutah I prakarandt pariseshdch cha \ tathd hy anantardtito granthah 

dtma-Sarirddindih rathi'rathddi'rupaka-klriptim darSayati \ (Katba 

TJpanishad, i. 3, 3 f.) ** dtmdnafh rathina'fh viddhi iarlram ratham eva 

cha I buddhim cha sdrathim viddhi manah pragraham eva cha \ 4. Indri- 

ydni haydn dhur vishaydma teshu gochardn \ dtmendriya-mano-yuktam 

hhoktety dhur manlshinah** \taii chaindriyddibhir asathyataih samsdram 

adhigachchhati \ aafhyataia tv adhvanah pdram tad Vishnol^ paramam 

padam dpnoti iti darSayitvd kirn tad adhvanah pdram Vishnoh paramam 

padam ity asya dkdnkshdydm tebhyah eva prakritebhyah indriyddibhyah 

paratvena paramdtmdnam adhvanah pdram tad Vishnoh paramam padatn 

dariayati \ Katha Up. i. 3, 10 f.) ^' indriyebhyah pardh hy arthdh arthe- 

bhyai cha param manah \ manasas tu pard buddhir buddher dtmd mahdn 

parah | 11. Mahatah param avyaktam avyaktdt purmhal^ parah \ puru- 

ahddna param kinchit sd kdshfhd sd pard gatir " iti | . . . . ^* Buddher 

dtmd mahdn parah " yah sa " dtmdna'ffi rathinam viddhi " iti rathitvena 

upakshiptah \ kutah \ dtma-Sabddd bhoktuS cha bhogopakarandt paratvopa- 

patteh I mahattvafh cha asya svdmitvdd upapannam | . « . . yd pratha- 

majasya JSiranyagm'bhasya buddhih sd sarvdsdm buddhindm paramd pra- 

tishfhd sd iha ^^ mahdn dtmd** ity uehyate \ sd cha purvattra buddhi- 

grahanena eva grihltd satl hi/rug iha upadiiyate tasydli apy asmadiyd- 

bhyo buddhibhyah paraivoupapatteh | . . . . tad evam ka/riram eva ekam 

pariiishyate \ teshu "* itardni indriyddlni prakritdny eva pa/rama-pada- 

didariayishayd samanukrdman pariiishyamdnena iha anena avyakta-^ab- 

dena pariSishyamdnam prakritatn iarlrafh dariayati iti gamy ate | . . . . 

tad evam purvdpardlochandydm ndsty attra para-parikalpitasya pradhd- 

nasya avakdsah j 2. ^^Suksham tu tad-arhatvdt " | uktam etat prakarana- 

^^ The earlier edition above referred to omits teahu. 
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pariieshahhyam Sariram avi/akta - Sahda^ na pradh&nam iti \ idam 
iddnlm dhnkyaU hatham avyakta-idbdarhatvam iarlra$ya ydvatd sthu- 
latvdt 9pashtataram idafh Sarlram vyakta-iabddrham aspashta-vachafuu 
tv avyakta ' iabdah iti \ ata^ uttaram uehyate | sUksham iv iha Mra- 
ndtmand Sariram vivaUhyaU tUhhtnasya avyakta-iabdarhatvat j yady- 
api sthulam ida^ iofiraih na wayam avyakta-kahdam arhati iathdpi 
tasya tv dramhhakam bhuta - suksham avyakta - iahdam arhati | . . . . 
attra dha yadi jagad idam anabhivyakta - ndma - rUpam vljdtmakam 
prdg ' avastham avyakta - iabddrham ahhyupayamyeta tad-dtmand cha 
iarlrasydpy avyakta-iabddrkatvam pratijndyeta ta &va tarhi pradhdna- 
kdrana-vdda^ warn saty dpadyeta atya eva jagata^ prdg - avadhdyd^ 
pradhdnatvena abhyupagamdd iti \ attra uehyate \ yadi vayam svatantrdm 
kdnchit prdg-avasthdfk jagatah kdranatvena ahhyupagaehehema prasanja- 
yema tadd pradhdna-kdrana^ddam \ Parmeharddhlnd tv iyam asmd" 
hhih prdg-avasthd jagato ^hhyupagamyate na svatantrd \ id cha avaiyam 
ahhyupagantavyd \ arthavati hi ed \ na hi tayd vind Farameivarasya 
erashfritvam eiddhyati iakti-rahitaeya tasya pravjitty-anupapatte^ muk- 
tdndm cha punar-utpattir vidyayd tasydft vlja-iakter ddhdt \ avidydtmikd 
hi id vlja-iaktir avyakta -Sabda-nirdeiyd Paramehardirayd mdydmayl 
mahdsushuptir yasydm evarUpa - pratibodha ' rahitdh derate eamearino 
jlvdh I tad etad avyaktafh kvaehid dkdSa-iabda-nirdiehtam | ^^etaemin 
nu khak akshare Qdrgi dkdSah otaS cha protai cha " iti iruteh \ kvaehid 
akshara-iahdoditam ^* dkshardt paratah parah** iti irute^ | kvaehid mdyd 
iti suchitam "mdyd^ tuprakfitim vidydd mdyinaih tu mahesvaram^^ iti 
mantrorvarndt \ avyaktd hi »d mdyd tattvdnyatva^irHpanasya aiakyat- 
vdt I tad idam ** mahatah param avyaktam " ity uktam avyakta-prabha- 
vatvdd mahato yadd Sairanyagarhhl huddhir mahdn \ yadd tu jivo ma- 
hdme tadd *py avyaktddhlnatvdj jiva-hhdvasya mahata^ param avyaktam 
ity uktam \ avidyd hy avyaktam avidydvaitve cha jlvasya sarvah tam- 
vyavaMra^ aantato varttate \ tach cha avyakta-gatam mahata^ paratvam 
ahhedopachdrdt tad-vikdre Sarire parikalpyate \ 

** But now this doubt still remains. The assertion that the existence 
of Pradhana is not supported by the Yeda is, say the Sankhyas, desti- 
tute of proof, as certain Yedic S^akhas contain passages which have the 
appearance of affirming Pradhana. Consequently the causality of Pra- 
dhana has been received by Kapila and other great rishis on the ground 
that it is established by the Yeda ; and this is an objection to the state- 



Digitized by 



Google 



OP THE VEDAS, HELD BY INDUN AUTHORS. 161 

ment which you make to the contrary. Until, therefore, it be estab- 
lished that these passages have a different object, the doctrine that an 
omniscient Brahma is the cause of the world, even though it has been 
proved, will be again unsettled ; and consequently you bring forward a 
great array of arguments to shew that these texts apply to something 
else. In the words ' it may be deduced also,' ue. it is determined by 
inference, — it is shewn that in the opinion of certain schools the doo« 
trine of Pradhana is scriptural, for in the Ka^ha TTpanishad (i. 3, 11) we 
read the words 'Above the Great one is Avyakta(the TTnmanifested one), 
and above the TTnmanifested one is Purusha (Soul).' Here we recognize 
' the Great one,' ' the XJnmanifested one,' and Purusha, with the same 
names and in the same order in which they are known to occur in 
the Smriti {i.e. the system of Kapila). Here that which is called Pra- 
dhana in the Smriti is denoted by the word ' the TTnmanifested one,' as 
we learn both from its being so called in the Smiriti, and from the epi- 
thet * unmanifested ' (which is derived from the words ' not ' and * ma- 
nifested ') being properly applicable to it in consequence of its being 
devoid of sound, and the other objects of sense : wherefore, from its hav- 
ing this Vedic authority to support it, its {i,e, Pradhana's) unscriptural 
character is refuted ; and it is proved both by the Veda, the Smriti, 
and common notoriety to be the cause of the world. If the Sankhyas 
argue thus, we reply that the case is not so ; for this text of the Xafha 
TTpcmishad does not refer to the existence of the * Great one ' aiid the 
* TTnmanifested one,' which are defined in the Smriti (of Kapila) ; for here 
we do not recognize such a self-dependent cause, viz. Prudhana, composed 
of the three qualities, as is declared in that Smriti, but the mere epithet 
'unmanifested.' And this word 'unmanifested,' owing to its sense as 
a derivative from the words ' not ' and ' manifested,' is also applied to 
anything else which is subtile or indistinguishable, and has not pro- 
perly a conventional meaning in reference to any particular thing. 
As for the conventional use which the assertors of Pradhana make of it, 
that is a technical application peculiar to themselves, and does not 
afford any means for determining the sense of the Yedas. Kor does the 
mere identity of the order (of the three words) furnish any proof of 
identity of meaning unless we can recognise the essential character 
of the things to be the same. For no man but a fool, if he saw 
a cow in the place where he expected to see a* horse, would falsely 

11 



Digitized by 



Google 



162 OPINIONS BEGABDINO THE OBIOIN, BTC, 

aaoribe to it the character of a horse. And if we detemdne the sense 
of the context, it will be found that the Fradhana imagined bj our 
opponents finds no place here, since it is the ' body ' which is indi* 
cated in the preceding simile. For here the body as represented nnder 
the figure of a diariot, etc., is to be understood by the word ' the 
XJnmanifested.' Why ? From the context and the remainder of the 
sentence. For the context which immediately precedes sets forth the 
soul, the body, etc., under the figure of a rider, a chariot, etc., as 
follows : ' Know that the soul is the rider, the body the chariot, the 
intellect the charioteer, and the mind the reins. The senses are called 
the horses, and the objects of sens^ the roads on which they go. The 
soul accompanied by the senses and the mind is the enjoyer; ^^ so say 
the wise.' After pointing out (in the following verses) that with these 
senses, etc., if uncontrouled, the soul gains only this world, but if they 
are kept under controul, it attains to the highest state of Yishnii, 
which is the end of its road ; the author (in answer to the question 
* What is that highest state of Yishnu which is the end of the road ?*) 
shews in the following verses that it is the supreme Spirit who 
transcends the senses, etc. (which form the subject of the context), 
who is alluded to as the goal, and the highest state of Yishnu: 
'The objects of sense are higher than the senses; the mind is 
higher than the objects of sense ; the intellect is higher than the 
mind; the Great soul is higher than the intellect; the TJnmanifested 
one is higher than the Great soul; the spirit (Purusha) is greater 
than the XJnmanifested: there is nothing higher than Spirit, that 
is the end, that is the highest goal.'" After observing that the 
various terms in these lines are the same which had been previously 
introduced in the simile of the chariot, charioteer, rider, horses, etc., 
SCankara assigns the reason of the superiority aftributed to each suc- 
ceeding object over that which precedes it, and then goes on to say in 
regard to intellect and soul : " * The Great soul is higher than the in- 
tellect,' that soul, namely, which is figuratively described as a rider, in 
the words * Know the soul to be the rider.' But why is the Soul 

1*8 The words of the original, both as given here and in the text of the Ka^ha 
Upanishad are atmendriya-mano-yuhtam bhoktay which are not very clear. The 
oommeutators understand atman at the beginning of tlie compound as denoting bodj, 
and supply atmanam as the subject. See Dr. Boer's translation of the IJpanishads 
(Bibl. Ind. p. 107). 
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snpmor to the intellect? Both from the use of the word Soul and 
because it aids the enjoyment of the enjoyer, it is shewn to be superior. 
Its chsoracter as the Great soul is proved by its being the master. . . The 
intellect of Hiranyagarbha, the first-bom, is the highest basis of aU 
intellect ; and it is that which is here called the ' Great soul.' It had 
been previously comprehended under the word * intellect/ but is here 

separately specified, because it also is superior to our intellects 

Thns the body alone remains of the objects referred to in the passage. 
After going over all the others in order, with the view of pointing out 
the highest state to be attained, he indicates by the one remaining 
word, the * Unapparent/ the one remaining subject of the text, viz. the 
body — such is our conclusion. . . . Hence after examining both the 
earlier and later portions of the passage, we find that there is no 
place for the Pradhana imagined by our opponents.*' Going on to in- 
terpret the next aphorism (i. 4, 2) * But the subtile body may also be 
properly called * unmanifested, * Siankara begins : 

" We have declared that, looking to the context and the only word 
which remained to be explained, the body, and not Pradhana, is denoted 
by the word the * Fnapparent.' But here a doubt arises : * How can 
the body be properly designated by the word ' unapparent,' inasmuch 
as from its grossness it is very distinctly perceptible, and therefore 
should rather be denoted by the word * apparent,' while the word ' un- 
apparent' signifies something that is not perceptible? "We answer: 
In this passage the subtile body in its character of cause is intended, 
since what is subtile is properly designated by the term ' unapparent.' 
Although this gross body itself cannot properly be described by the 
word * TJnapparent,' still this term applies to the subtile element which 
is its originator" .... S'ankara begins his interpretation of the next 
aphorism (i. 4, 3) as follows : " Here the Sankhyas rejoin : ' If you 
admit that this world in its primordial condition, before its name and 
form had been manifested, and while it existed in its rudimentary 
form, could be properly designated by the word 'Unapparent,' and if 
the same term be declared applicable to body also while continuing in 
that state, then your explanation will exactly coincide with our doc- 
trine of Pradhana as the cause of all things ; since you will virtually 
acknowledge that the original condition of this world was that of Pra- 
dhana. To this we reply : If we admitted any self-dependent original 
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condition as the canse of the world, we should then lay onrselves open 
to the charge of admitting that Fradhana is the cause. But we con- 
sider that this primordial state of the world is dependent upon, the 
supreme Deity (Parame^vara) and not self-dependent. And this state 
to which we refer must of necessity he assumed, as it is essential. 
For without it the creative action of the supreme Deity could not he 
accomplished, since, if he were destitute of his Sakti (power), any 
activity on his part would he inconceivahle. And so, too, those who 
have heen emancipated from hirth are not horn again, hecause this ger- 
minative power (on the destruction, — which implies the previous 
existence,-— of which emancipation depends) is consumed hy know- 
ledge.^^ Por that germinative power, of which the essence is 
ignorance, and which is denoted hy the word ' XJnapparent,' has its 
centre in the supreme Deity, and is a great illusive sleep, during 
which mundane souls repose unconscious of their own true nature. 
This 'XJnapparent one' is in some places indicated hy the term 
sather {ahdia), as in the text (Bfih. Ar. Up. iii. 8, 11) 'On this 
undecaying Being, o GargI, the sether is woven as warp and woof; ' in 
other places hy the word 'undecaying' {akshara), as in the text, 
' Beyond the Undecaying is the Highest ; ' and is elsewhere desig- 
nated hy the term 'illusion' {may&) as in the line (S^vetaiiv. Up. 4, 10) 
' Know that Prakriti (or matter) is illusion, and the great Deity the 
possessor of illusion.' Eor this 'illusion' is ' unapparent,' hecause it 
cannot he defined in its essence and difference. This is the 'Unap- 
parent' which is descrihed as ahove the ' Great one,' since the latter, 
when regarded as identical with the intellect of Kiranyagarhha, springs 
from the former. And even if the ' Great one' he identified with the 
emhodied soul (Jlva\ the 'Unapparent' can he said to he ahove it, as 
the condition of the emhodied soul is dependent upon the 'Unapparent.* 
For the ' Unapparent' is ignorance, and it is during its condition of 
ignorance that the entire mundane action of the emhodied soul is car- 

1^7 Goyinda Ananda explains this clause as follows : Bandha-mukti-^yavasthartham 
apt »a svlkaryya ity aha ^^muktanam** iii \ yan-nasad muktih sa svtkaryya tarn vina 
0va 8fi8hfau muktanam punar bandhapattir ity arthah \ ** In the words * Those who 
had been emancipated/ etc., he tells us that this ignorance must be admitted, in order 
to secure the permanence of emancipation from the bondage (of birth) : that is, that 
ignorance by the destruction of which emancipation is obtained must be admitted ; as 
without it those who had been emancipated would at the creation be again inyolred 
in bondage," [because to be released at all, they must be released from something]. 
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ried on. And that superiority of the 'Unapparent' over the * Great 
one ' is hy a figurative description of body as identical with the former 
attributed to body also." 

By these subtle and elaborate explanations Sietnkara scarcely appears 
to make out his point. But I cannot follow further the discussion of 
this question, and now go on to the eighth aphorism (i. 4, 8) where the 
purport of another Vedic text is investigated : 

^^Chamasa-vad avUesh&V^ \ punar apt pradhdna-vddl aSahdcftvam pra- 
dhdnasya asiddha^ ity aha \ kasmdt \ mantrchvarnat \ (S^vetasvatara 
Upanishad, iv. 5) ." o/am ekam lohtta-iukla-krishndm hahvih prajdh sri- 
jamdndm svarupdh **® | qfo hy eho jmJtamdno ^nuietejahdty sndm hhukta- 
hhogdm ajo^nyah^^ iti \ attra hi mantre lohita'Sukla-krishna-Sahdaih 
rajah'Sattva-tamdmsy alhidhiyante \ lohitam rafo ranfandtmakatvdt Suk- 
la^ saitvam prahdidtmakatvdt kriahnafk tamah dvarandtmahatvdt \ teshdih 
sdmydvaathdvayava'dharmair vyapadiiyate hhita-Sukh-krishnd iti \ na 
jdyate iti cha ^*qfd^* sydd **mula-prakritir avikritir*' ity ahhyupagamdt \ 
nanv afd-iabdaS chhdgdydm rudhah \ vddham | 8d tu rudhir iha na dira- 
yitufh Sakyd vidyd-prakarandt \ sd cha hahvlJ^ prafds traigum/dnvitdh 
janayati .... tasmdt Sruti-mUld eva pradhdnddi-kalpand Kdpildndm 
ity evam prdpte hrumah \ na anena mantrena iruti-mulatvam Sdnkhya- 
vddasya Sakyam dirayitum \ na hy ayam mantrah svdtantryena kanchid 
api vddam samarthayitwm utsahate \ sarvatrdpi yayd kaydehit kalpanayd 
ajdtvddi'Sampddanopapatteh Sdnkhya-vddah eva iha ahhipretah iti viie^ 
ihdvadhdrana-kdrandbhdvdt \ ^^ chamasa-vaV^ \ 

'' ' Because, as in the case of the spoon, there is nothing distinctive.' 
The assertor of Pradhana again declares that Pradhana is not proved to 
be unscriptural. "Why ? Prom the following verse (Sfv. Up. iv. 5) : 
'One unborn male, loving the unborn female of a red, white, and 
black colour, who forms many creatures possessing her own character, 
unites himself with her : another unborn male abandons her after he 
has enjoyed her.' Por in this verse the words 'red,' 'white,' and 
' black,' denote (the three Qualities) Pasaon, Goodness, and Darkness ; 
— Passion, from its stimulating character, being designated by the term 

^^8 The text of Dr. Boer's ed. of the XJpanishad (BibL Ind. voL rii.) has two 
▼arious readings in this line, yiz. lohita-krithna-varnam for lohita-iukla-kfiahnam 
(which latter, however, is the reading referred to by S'ankara in his commentary on 
that work), and sarujpam for wartipal^ 
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* red/ Goodnefls, from its illamiiiatiDg character, by ' wliite/ and Dark- 
ness, from its enreloping character, by * black.' The tinbom female is 
described as red, white, and black, with reference to t^e characteristics 
of the three components which make tip the state of eqnilibiam. She 
must be called * unborn * {J.j&), because she is not produced, since it is 
admitted tiiat * original matter' (Mula-Frakfiti = Pradhana) is not a 
modification (of any other substance— S§nkhya £&rik§, verse 3). But 
is not qfd the couTentional name for * die- goat ? ' True (re^dy the 
Sinkyas), but that couTentional sense cannot be adapted here, because 
knowledge is the subject of the context. And this unborn female pro- 
duces many creatures characterised by the three Qualities . . • . And 
from this it is concluded that the theory of Kapila's followers re- 
garding Pradhana, etc., is based upon the Yeda. We reply : that it 
eannot be admitted on the strength of this Terse that tke theory of 
the Sankhyas is founded on the Yeda. For the Terse in question, if 
regarded independently, is poweriess to sustain any hypothesis what- 
ever ; and the reason is that, as this description of the state of the un- 
born female may be rendered applicable on any hypothesis whateTer, 
there is no ground fen: determining specifically that the Sankhya theory 
is here intended— ^ as in the case of the spoon.' " This aphorism refers 
to a verse quoted in the Bfihad Aranyaka XJpanishad, ii. 2, 3 (Bibl. Ind. 
p, 413 of the Sanskrit, and p. 174 of Dr. Boer's translation), and be- 
ginning ' a cup with its mouth down, and its bottom upwards,' which, 
as Siankara remarks, cannot, without some further indication, be applied 
to any one cup in particular ; and in the same way, he argues, the un- 
born female in the passage imder discussion cannot, in the absence of 
anything to restrict the application in any special way be understood 
as denoting Pradhana {evam ihapy aviSesho ysm ehdm ity asya man- 
irasya \ na asmin mantre FradhdfMtn eva qfd ^hhtpretd iti Sakyate niyan-- 
turn). The question then arises what is meant by this ' unborn female.' 
To this the author of the aphorisms and Siankara reply, that the word 
denotes the material substance of a four-fold class of elements, viz. 
light, heat, water, and food, all derived from the supreme Deity (Porei- 
mehardd utpannd jyotih-pramukhd tejo ^l-anna-lakshand chatur-vidha- 
bhuta-yrdmasya prakriti-hhutd iyam ajd pratipattavyd). These four ele- 
ments he however seems (p. 357) to identify with three, in the words : 
hhnta-traya-lakshand eva iyam afd vijneyd na yuna-traya-lakshand \ < This 
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nnbom fbmale is ifonned bj three elements, not bj the three quali- 
ties; ' and the ascription of the three colours in the text to these 
three elements is supported by a quotation from the Chbdudogya TJpa- 
nishad, vi. 4, 1, which is as follows : Yad agnel^ rohitam rUpam Ujasm 
tad rUpam yat Sukhni tad opdM yat krtehnam tad annasya \ ''The red 
colour of fire is that of heat ; its white colour is that of water ; and its 
black colour is that of food (which here means earth, according to the 
commentator on the Chhandogya TTpanishad).*** In this way, he adds, 
the words denoting the three colours are used in the proper sense, 
whereas if applied to the three qualities they would be figuratively em- 
ployed (rohitddlndm eha iahddnaih rUpa-viiesheshu mukhyatvdd Ihakta- 
tvdch eha guna-vishayatvasya). Sknkara concludes that this verse, de- 
scriptive of the unborn female, does not denote any self-dependent 
material cause called Pradhana, but is shewn from the context to 
signify the Divine Power in its primordial state before Kame and Form 
were developed {msvatantrd kdchii prahritih pradhdnam ndma ajd-man" 
trena dmndydU iti iahyate vaktum \ prakarandt tu 8d eva daivl iaktir 
a/vydkrita-ndma-rUpd ndma-rupayoh prdg avastMnendpi mantrena dmnd- 
yaU ity uehyaU), 

Passing over the further questions, which are raised on this subject, 
I go on to the 11th Sutra and the comment upon it, from which we 
learn that the words ' knowing him by whom the five times five men, 
and the aether are upheld, to be Soul,' etc. {yasfnin pancha pancha-jand^ 
dkdidS eha pratishfhttah | tarn evdnyak dtmdnam vidvdn ityddi), are ad- 
duced by the Sankhyas in support of their system, as the number of 
the principles {tattva), which it affirms (see Sankhya XarikS., verse 3, 
and Sankhya Sutras, i. 61 ), corresponds to the number twenty-five in this 
text ; while the applicability of the passage is denied by the Yedantins 
on the ground that the ' principles ' of the Sankhya are not made up of 
five homogeneous sets of five each (p. 362) ; that if the Soul and aether 
mentioned in the text are added, as they must be, to the twenty-five, 
the aggregate number will exceed that of the Sankhya ' principles,' 
among which both Soul and aether are comprehended (pp. 364 f.) ; that 
the fact of the correspondence of the numbers, if admitted, would not 
suffice to shew that the * principles ' of the Sankhya were referred to, 
as they are not elsewhere recognized in the Yeda, and as the word 
i» See Babu Eajendra Ldl Mittra's translation of this Upaniflhad, p. 106. 
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* men ' (janSh) is not usually applied to denote ' principles ' (p. 365) ; 
and further that the phrase 'the five fire men,' signifies only 'five,' 
and not ' five times five ' (p. 366), etc. The conclusion arrived at in 
the twelfth aphorism is that the hreath, and other vital airs, are re« 
ferred to in the passage under consideration; and that although the 
word ' men ' (Jandh) is not generally applied to ' breath,' etc., any more 
than to ' principles,' the reference is determined by the context. Others, 
as Siankara observes, explain the term * the five men ' {panehqfandh) of 
the gods, fathers, gandharvas, asuras, and rakshases, and others again of 
the four castes, and the Kishadas.^ The Yedantic teacher (Badara- 
yana) however, as his commentator adds, has decided that the breath, 
etc., are intended. 

If we now turn to the Sankhya aphorisms themselves, we shall find 
that their author constantly refers to texts of the Yeda as supporting, 
coinciding with, or reconcileable with his dogmas. I have noticed the 
following instances, viz. Sutras i. 5, 36, 51, 54, 78, 84, 148, 155; ii. 
20-22; iu. 14, 15, 80; iv. 22 ; v, 1, 12, 15, 21 ; vi. 32, 34, 51, 58, 
59, which may be consulted in Dr. Ballantyne's translation. I can 
only refer more particularly to a few of these with the commentator's 
remarks. 

I begin with Sutra i. 155,'^^ in which the author of the Aphorisms 
maintains that the great distinctive dogma of the Yedanta, the oneness 
of Soul, is not supported by the Yeda. In Sutra 150 he had laid it 
down as his own conclusion, established by the fEust of the variety ob- 
servable in the conditions of birth, etc., that there is a multitude of 
souls, and he now defends this as conformable to Scripture. 

**Naadvaita'iruti'virodhojdti-paraivdt** \ atmaihya-irutlnam virodhas 
iu ndati tdsdm jdU-pa/ratvat \ jdtil^ sdmdnt/am eka-rHpatvaih tattra ad- 
vaita-irutlndm tdtparyyddna tv akhandatve prayofandbhdvdd ity arthah \ 
.... yathd'Sruta^'dti'Sahdasya ddare tv '^dtmd idam ekah eva agreasW^ 
^'ead eva saumya idam agre dsld ekam eva advitlyam*^ (Chhand. Up. vi. 
2, V^ity'ddy'adoaita-iruty'Upapddakatayd eva sUtrath vydJcheyam \ ''jdti- 
paratvdt** \ vtfdtlya-dvatta-nishedha'paraivdd ity arthah | taUra ddya- 
vydkhydydm ayam hhdvah \ dtmaikya'Sruti-imritiehv ekddi-iahddi ehid* 



'«» See the First Volume of thig work, pp. 176 ff. 
^^ i. 154 in Dr. HaU's edition in the BibL Ind. 
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eharupata-mdUra'parcih Ihedddi-iabddi eha vaidharmya-lakshanarlhedo' 
pardh \ 

" 155. ' This is not opposed to the Yedic doctrine of non-duality, 
since that merely refers to genns.' Our doctrine that souls are numer- 
ous does not conflict with the Yedic texts which affirm the oneness of 
Soul, since these passages refer to oneness of genus. Genus means 
sameness, oneness of nature ; and it is to this that the texts regarding 
non-duality relate, and not to the undividedness (or identity) of Soul ; 
since there is no occasion for the latter view. The Sutra must he 
explained with due regard to the sense of the word genus as it occurs 
in the Yeda, so as (therehy) to hring out the proper meaning of such 
texts, expressing non-duality, as these, 'This was in the heginning 
Soul, one only ; ' * This was in the heginning, o fair youth, Existent, 
one without a second.' The words ' since that merely refers to genus,' 
mean 'since that is merely intended to deny a duality denoting a 
difference of genus.' The first of two interpretations given of the 
Sutra is as follows : In the texts of the Sruti and Smriti relating to the 
oneness of Soul, the words ' One,' etc., denote simply that Spirit is one 
in its nature; whilst the words, 'distinction,' etc., designate a di?- 
tinction defined as difference of nature." At the close of his remarks 
the commentator gives a second explanation of the Sutra. 

The author returns to this subject in the 61st Sutra of the fifth Book : 
"iVb advaitam dtmano lingdt tad-hheda-pratiteh^* \ yadyapy dtmandm 
anyonyam hheda-vdhya-vad abhedchvdhydny apt santi tathdpi na advaitam \ 
na atyantam abhedah \ ajadi-vakya-Bthaih prahriti'tydgdtydgddi'Ungair 
hhedasyawa siddher ity arthah \ na hy atyantdhhede tdni lingdny upa- 
padyante \ 

" * Soul is not one ; for a distinction of souls is apparent from various 
signs.' Although there are texts affirming that there is no distinction, 
just as there are others which assert a distinction, of souls, still non- 
duality, ie. an absolute absence of distinction must be denied; becauFe 
a distinction is established by signs, such as the abandonment and non- 
abandonment of Prakpiti, etc., mentioned in such texts as that about the 
'unborn female,' etc, (See above, p. 165.) For these signs axe incon- 
sistent with the hypothesis of an absolute absence of distinction," etc. 
A kindred subject is introduced in the next Sutra, the 62nd : 
"iVij andtmand^pi pratyahha-hddhdV^ \ andtmand^pihhogya-prapan- 
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chma dtmano na advaitam pratyahhendpi hddhdt \ dtmanah iorva-hhog- 
ydlhede ghafa-patayor apy dbhedah sydt \ yhafddeh patddy-dbhinnatrnd- 
Iheddt I sa cha Iheda-grdhaha^atyahhchhddhitah \ 

" ' Further, there is not an absence of distinction {i.e. identity) be- 
tween Soul and non-soul, as this is disproved by the evidence of sense.' 
That is : non-duality {ue. identity) is not predicable of Soul on the 
one hand, and non-soul, i,e. the perceptible objects by which our senses 
are affected, on the other, because this is opposed to the evidence of 
sense. For if soul were identical with all that is perceptible, there 
would also be no distinction between a jar and cloth, inasmuch as jars, 
etc., would not be distinct from soul which is not distinct from cloth, 
etc. ; and such identity (of jars, etc., with cloth, etc.) is opposed to the 
evidence of sense which obliges us to perceive a distinction." 

But how is this to be reconciled with such Yedic texts as ' this is 
nothing but soul' {atmd eva idam) ? An answer is given in Sutra 64, 
which seems to admit that the passages in question do at least on a 
prima facie view convey the sense ascribed to them by the Yedantins : 

^^Anya-paratvam avivekdndm tattra^^ \ avivekdndm avivehi-pwrushdn 
prati tattra advaite ^nya-paratvam updsandrthakdnuvddah ity arthah \ 
loke hi Sarlra-Saririnor hhogya-hholctroi cha a/vivekena abhedo vyavahriyate 
" ^ham gauro " " mama dtma Bhadrasenah " iiyddi^ \ atas tarn eva vya- 
vahdram anudya tdn eva prati tathd updsandfh irutir vidadhdti sattva- 
iuddhy-ddy-artham iti \ 

** 'These texts have another object, with a view to those who have 
no discrimination.' That is : in the passages which affirm non-duality 
another object is intended, viz. a reference (to vulgar ideas) with a view 
to stimulate devotion. For it commonly occurs that undiscriminating 
persons confound the body and the soul, the object to be experienced, 
and the person who experiences it, as when they say *I am white,' 
* Bhadrasena is myself.' The Yeda, therefore, referring to this mode of 
speaking, inculcates on such undisceming people the practice of devo- 
tion with a view to the promotion of goodness, purity, etc." 

The author returns to the subject of non-duality in Sutra vi. 51, 
which is introduced by the remark : 

Nam evam pramdnddy-anv/rodhena dvaita-sidhhdv advaita-Srute^ kd 
gatir iti \ 

"But if duality be thus established in accordance with proofs, etc.,* 
what becomes of the Yedic texts declaring non-duality?" 
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The answer is as follows : 

^^ Ifa Sruti-virodho rdgindih vairdgydya tat-iiddkeh^* \ advatta-Sruti' 
virodhaa tu ndstt rdgindm pwrushdtirikte vairdgydya eva Srutihhir advai- 
ta-sddhdndi \ 

" * Our view is not opposed to the Veda, as the texts in question 
establish non-duality with a view to produce apathy in those who are 
actuated by desire.' That is to say : There is in our doctrine regard- 
ing non-duaHty nothing contrary to the Yeda, as the passages referred 
to affirm this principle with the view of producing in those who have 
desire an indifference in regard to everything except Soul." 

The 12th aphorism of the fifth Book asserts that accdhiing to the 
Yeda, Pradhana, and not Ii§vara, is the cause of the world. The details 
of the reasoning on which this view is founded, as here stated by the 
commentator, differ in some respects from those which S^ankara puts 
into the mouth of the Sankhyas : 

^^8'rutir apt pradhdna-lcdryyatvasya " | prapanche pradhdna-kdryya- 
tvasya eva Srutir asti na chetana-hdranatve \ yathd " ajdm ekdfh lohita- 
sukla-hrishndm hahvlh prajdh srijamdndm sarupdh^' \ *^tad ha idafh 
tarhy avydkriiam asit tad ndma-mpdhhyd^ vydkrtyata" ity-adir ity 
arthah \ yd cha " tad aihihata hahu sydm " ityddU chetana-kdranatd- 
Srutth sd sargdddv ufpannasya mahat-tattvopddhikasya mahdpurushasya 
janya-jndna-pard \ kirhvd hahu-hhavandnurodhat pradhdne eva " k-ulam 
pipatishatP^ iti-vad gaml \ anyathd ^^ sdkshl chetdh kevalo nirgunaS 
<jAtf''(S>veta^vatara TJpanishad, vi. 11) ity-ddi-iruty-uUdparindmitva' 
sya pitrushe^nupapatter iti \ ay am cha Uvara - pratishedhah aikvaryye 
vairdgydrtham iSvara-jndnam vind^pi moksha - pratipddandrthafh cha 
praudhi'Vdda-mdttram iti prdg eva vydkhydtam \ 

'* * There are also Yedic texts to support the doctrine that the world 
has sprung from Pradhana, as its cause.' That is : There are Yedic 
texts to shew that the phenomenal world has sprung from Pradhana, 
and that it has not had a conscious being for its cause. They are such 
as these : * An unborn female, red, white, and black in hue, producing 
many creatures like herself, etc.;' *This was once undeveloped: it 
was developed with Name and Perm.' As regards those other texts 
which affirm the causality of a conscious being, such as * It reflected, 
let me become many,' they refer to the knowledge which sprang up in 
the great Male who was produced at the beginning of the creation pos- 
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gessing the attributes of the principle of Intellect (Jfahaf). Or, in ac- 
cordance with the idea of becoming multiplied, the expression (indicat- 
ing consciousness and wiU) is figuratively applied to Pradhana, as when 
it is said of the bank of a river that it ' intends to fall.' For on anj 
other supposition the incapability of any modification which is asoibed to 
Purusha in such texts as ' He who is the witness, the conscious, the 
sole being, free £rom the Qualities,' could not properly be applied to 
him (since if he were the material cause of the creation he must become 
modified). And it has been before explained ^^ that this denial of an 
I^vara is a mere display of ingenuity, introduced for the purpose of 
producing apathy in regard to glory, and of propounding a method of 
fimal liberation even independently of the knowledge of an Kvara." 

The following is the 34th Sutra of the sixth Book, with the remarks 
by which it is introduced and followed : 

Nanu " Idhvll^ prajah purushdt samprasUtdh " ity-adi-^uteh puru" 
shasya karanatvd.vagamdd vwarttddi - vdddh a^rayanlyah ity diankya 
aha I ** Sruti-virodhad na hutarMpasadmya dtma-ldhhah*^ \ purusha^ 
kdranatdydm ye ye pakshdh samhhdvttds te aarve irutt-vtrtcddhd^ iti \ 
atas tad ' ahhyupagantrlndm hutdrkikddy - adhamdndm dtma - tvarupa- 
jndnafh na bhavati ity arthah \ etena dtmani eukha'duhkhddi'gunopddd^ 
natva-vddino ^pi kutdrkikdh eva | teshdm apy dtmoryathdrtha^ndnafh 
ndsti ity magantavyam \ dtma-kdranatd-SrutayaS cha iakti-Saktimad- 
ahhedena updaandrthdh eva ^^ajdm ekdm'* ity-ddi-irutibhih pradhana^ 
kdranatd'Siddhe^ \ yadi cha dkdiasya alhrddy-adhishthdna-kdranatd-vad 
dtmanah kdranatvam uehyate tadd tad na nirdku/rmah parindmasya pro- 
tishedhdt \ 

"But must we not adopt the theories of an illusory creation, etc., 
because the causality of Purusha (soul) is to be learned from such texts 
as the following * many creatures have been produced from Purusha ? ' 
To this difficulty he replies: 'From his opposition to Scripture the 
illogical outcaste does not attain to Soul.' The sense of this is, that all 
the propositions, affirming the causality of Soul, which have been de- 
vised, are contrary to the Yeda ; and consequently the low class of bad 
logicians, etc., who adopt them have no knowledge of the nature of 

1^2 See YijnUna Bhikshu*8 remarks, introductory to the Sutras (p. 5, at the foot), 
which will be quoted iu the next Section, and his comment on SQtra i, 92. He is, 
as we shall find, an eclectic, and not a thorough-going adherent of the Sankhya. 
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Soul. Hence it is to be understood that those also who assert that 
Soul is the substance of the qualities of pleasure and pain, etc., are 
incompetent reasoners : thej too are destitute of the true knowledge of 
Soul. The Yedio texts which declare its causality are intended to in- 
culcate dcTotion on the ground that there is no distinction between 
Power (S'akti) and the possessor of Power {S'dktimat) ; for the causality 
of Pradhana is established by such texts as that relating to the * one 
unborn female,' etc. But if it be affirmed that Soul is the cause of the 
world merely in the same sense in which the aether is the cause of clouds, 
etc., Viz, by affording them a receptacle, we do not object to that, since 
we only deny the transformation (of Soul into material productions)."*" 
In regard to the question whether the principles of the Yedanta or 
those of the Sankhya are most in harmony with the most prevalent doc- 
trine of the TJpanishads, I shall quote some of the remarks of Dr. Eoer, 
the translator of many of these treatises. In his introduction to the 
Taittiriya Upanishad he observes that we there find "the tenets pecu- 
liar to the Vedanta abeady in a far advanced state of development ; it 
contains as in a germ the principal elements of this system." ** There 
are, however," he adds, ** differences " (Bibliotheca Indica, vol. xv. p. 5). 
The same nearly is the case with the Aitareya Upanishad (ibid. p. 27). 
In reference to the Sveta^vatara Upanishad he remarks : " Sknkara in 
his commentary on this Upanishad generally explains its fundamental 
views in the spirit of the Yedanta. He is sometimes evidently wrong 
in identifying the views of some of the other Upanishads with the 
tenets of the Yedanta, but he is perfectly right to do so in the explana- 
tion of an Upanishad which appears to have been composed for the 
express purpose of making the principle of the Yedanta agreeable to 
the followers of the Sankhya " (ibid. pp. 43 f.). Of the Katha Upani- 
shad Dr. Koer says (ibid. p. 97) : " The standing point of the Katha is 
on the whole that of the Yedanta. It is the absolute spirit which is 

the foundation of the world In the order of manifestations or 

emanations from the absolute spirit it deviates, however, from that 
adopted by the other Upanishads and by the later Yedanta, and is evi- 
dently more closely allied to the Sankhya. The order is here : The 
unmanifested {avyakta\ the great soul {mahdtmay or mahat), intellect 

^ See Dr. Ballantyne's translation, which I hare often followed. He does not, 
however, render in eztenso aU the passages which I have reproduced. 
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(Jmddhi), mind, the objects of the senses, and the senses," etc.''^ The 
reader who wishes to pursue the subject farther may consult the same 
author's remarks on the other Upanishads. On the whole question of 
the relation of the Yedanta and the SSnkhya respectively to the Yeda, 
Dr. Roer thus expresses himself in his introduction to the Si vetai^Tatara 
TJpanishad (p. 36) : ** The Yedanta, although in many important points 
deviating from the Yedas, and although in its own doctrine quite inde- 
pendent of them, was yet believed to be in perfect accordance with 
them, and being adopted by the majority of the Brahmans, it was 
never attacked on account of its orthodoxy. The same cannot be said 
of the Sankhya ; for it was not only frequently in opposition to the 
doctrine of the Yedas, but sometimeB openly declared so. Indeed, the 
Yedanta also maintained that the acquisition of truth is independent of 
caste (1) or any other distinction, and that the highest knowledge 
which is the chief end of man cannot be imparted by the Yedas (vide 
Satha ii. 23) ; yet it insisted that a knowledge of the Yedas was ne- 
cessary to prepare the mind for tiie highest knowledge (2^. This the 
Sankhya denied altogether, and although it referred to the Yedas, and 
especially to the Upanishads, still it did so only when they accorded 
with its own doctrines, and it rejected their authority (3) in a case of 
discrepancy." 

I make a few remarks on some points in this quotation indicated hy 
the figures (1), (2), and (3). (1 ) "We have already learned above, p. 99, 
that, according to the Brahma Siitras (see i. 3, 34 ff., and S'ankara's ex- 
planation of them), at least, a S^udra does not possess the prerogative of 
acquiring divine knowledge. (2) It appears from S'ankara's argument 
against Jaimini that he does not consider a knowledge of the ceremonial 
part of the Yeda as necessary for the acquisition of divine knowledge, 
but he seems to regard the Upanishads as the source from which the 
latter is derived. (3) I do not know on what authority this statement 
that the Sankhyas ever actually rejected the authority of the Yedas is 
founded. Their attempts to reconcile their tenets with the letter of 
the Yeda may often seem to be far-fetched and sophistical ; but I have 
not observed that S'ankara, while arguing elaborately against the inter- 
pretations of the Sankhyas, anywhere charges them either with deny- 
ing the authority of the Yeda, or with insincerity in the appeals which 
they make to the sacred texts. 

16* See above, p. 161. 
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On the subject of the Upanishads the reader may also consult Prof. 
Max Miiller's Ancient Sanskrit Literature. 

I subjoin in a note some extracts fix)m this work."* 

The Kyaya and Yaiieshika Sutras do not appear to contain nearly so 
many references to Yedic texts as the Sankhya ; but I have noticed tiie 
following : Nyaya iii. 32 (= iii. 1, 29 in the Bibl. Ind.) ; YaiiSeshika 
ii. 1, 17 ; iii. 2, 21 ; iy. 2, 11 ; v. 2, 10. 

The author of the Vai^eshika Sutras affirms, in iii. 2, 20, the doctrine 
that souls are numerous; and in the 21st Sutra, which I quote, aloug 
with the comment of S^ankara Hi^ra, and the gloss of the editor Pandit 
Jayanarayana Tarkapanchanana, he claims Yedic authority for this tenet : 

21. ** S aatrchsdmarthyach eha" \ (S^ankara MiiSra) S'astram srutth \ 

^ " They (the XJpamshadfl) contain, or are supposed to contain, the highest au- 
thori^jr on which the yarious systems of philosophy in India rest. Not only the 
Vedanta philosopher, who, by his very name, professes his faith in the ends and 
objects of the Veda, but the Sankhya, the Vaiseshika, the Nyaya, and Yoga philo- 
sophers, all pretend to find in the Upanishads some warranty for their tenets, however 
antagonistic in their bearing. The same applies to the numerous sects that have 
existed and still exist in India. Their founders, if they have any pretensions to 
orthodoxy, invariably appeal to some passage in the Upanishads in order to substan- 
tiate their own reasonings. Now it is true that in the Upanishads themselves there 
is so much freedom and breadth of thought that it is not difficult to find in them some 
authority for almost any shade of philosophical opinion." (p. 816 f.) Again : " The 
early Hindus did not find any difiiculty in reconciling the most different and some- 
times contradictory opinions in their search after truth; and a most extraordinary 
medley of oracular sayings might be collected from the Upanishads, even from those 
which are genuine and comparatively ancient, all tending to elucidate the darkest 
points of philosophy and religion, the creation of the world, the nature of God, the 
relation of man to God, and similar subjects. That one statement should be contra- 
dicted by another seems never to have been felt as any serious difficulty." (p. 320 f.) 
Once more : " The principal interest of the older Upanishads consists in the absence 
of that systematic uniformity which we find in the later systems of philosophy ; and 
it is to be regretted that nearly all the scholars who have translated portions of the 
Upanishads have allowed themselves to be guided by the Brahmanic commentators," 
etc. (p. 322). ** In philosophical discussions, they (the Brahmans) allowed the greatest 
possible freedom ; and although at first three philosophical systems only were admitted 
as orthodox (the two Mimansas and the Nyaya), their number was soon raised to sixi 
so as to include the Vaiseshika, Sankhya, and Toga schools. The most conflicting 
views on points of vital importance were tolerated as long as their advocates succeeded, 
no matter by what means, in bringing their doctrines into harmony with passages of 
the Veda, strained and twisted in every possible sense. If it was only admitted that 
besides the perception of the senses and the induction of reason, revelation also, as 
contained in the Veda, furnished a true basis for human knowledge, all other points 
seemed to be of minor importance/* (p. 78 f.) 
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taya ^py dtmano Iheda-prattpddandt \ iruyate hi ... . (Jayanarayana) 
ito ^py jlvoBya Uvara-hkinnatvam ity dha \ idsirasya Srufeh Sdmarthydj 
jlveivarayor hheda-hodhaJcatvdt \ tathd hi \ ^^dve hrahmanl veditavye'^ 
(Maitri Up. yi. 22) | " dvd mparnd sayujd sakhdyd samdnam vriksham 
parishaavajdte \ tayor any ah pippalam ivddu atti anainann anyo dbhiehd- 
hailW* (Kig-veda Sanhita, i. 164, 20; Sfvetaiv. Up. vi. 6; Mundaka 
Up. i. 3, 1, 1) ity-ddi'Sruter jlveivarayor hhedo ^vaSyam angtJcdryyah \ 
na cha **tat tvam aai 8'vetaketo^' ^^Brahma-vid Brahma eva bhavati'^ 
ity-ddi'Srutlndm kd gatir iti vdehyam \ '* tat tvam asi'^ iti Srutes tad- 
ahhedena tadlyatva'pratipddanena ahheda-hhdvand-paratvdt \ "Brahma- 
vid Brahma eva^^ iti irutis cha nirduJ^khatvddind Ihara-sdmyam jlvasya 
ahhidhatte na tu tad-ahhedam \ " niranjanah par am sdmyam tipaiti** iti 
iruter yaty-antardaamhhavdt \ asti hi laukika-vdkyeshu " sampad-ddhikye 
purohito^yam rdjd samvrittah** ity-ddishu sddriiya-pareshv ahKedopa- 
chdrah \ na cha moksha- daidydm ajndna-nivrittdv ahhedo jdyate iti 
vdehyam hhedasya nityatvena ndidyogdd hheda-ndSdnglkdre ^pi vyakti- 
dvaydvasthdnasya dvaiyakatvdch elm iti sankshepah \ hheda-sddhakdni 
yukty-antardni kuty-antardni cha grantha-gaurava-hhiyd parityaktdni \ 
" * And this opinion is confirmed by the S^astra.' (S'ankara Mi6ra) 
The S'astra means the Yeda; by which also a distinction of Souls is 
established. Por it is said,'* etc. [He then quotes two texts which are 
repeated by Jayanarayana, the author of the gloss, whose remarks are 
as follows :] ** There is another proof of the Soul being distinct from 
I^vara ; viz. this, that it is confirmed by the S'astra, the Veda, which 
declares the distinctness of the two ; and this principle must of neces- 
sity be admitted from such texts as these : ' Two Br§,hmas are to be 
known ; '^* and *Two birds, united, Mends, attach themselves to the same 
tree ; one of them eats the sweet fruit of the pippala tree, while the other, 
without eating, looks on.' Nor are we to ask what will then become of 
such other texts as (1) *Thou art that, o SVetaketuj' (2) 'He who 
knows Brahma becomes Brahma ; ' for the former of these two passages 
(1) tends to convey the idea of identity by representing as identity 
with That, the fact of SVetaketu's entirely belonging to That ; whilst 

^^ The Ml text is : Dve hrahmam veditavye idbda-hrahma param eha yat — sabda- 
brahmani niahnatah param brahmddhigaehhati \ ^*Two Br&hm^ are to be known, the 
verbal and the supreme. He who is initiated in the former attains the latter." Here, 
however, by the verbal Br^hm^, the Veda must be intended. 
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the second (2) affirms the equality of the Soul with Isvara, in con- 
sequence of its freedom from pain and other weaknesses, and not its 
identity with Him ; for it is shewn by another Vedic text, viz. * The 
passionless man attains the highest state of equality,' that any other 
destiny would be inconceivable. In secular modes of speaking also, 
such as the following, * Prom the abundance of his wealth the domestic 
priest has become the king,' we find a figurative assertion of identity. 
Nor can it be said that distinction disappears on the cessation of ignor- 
ance in the state of final emancipation, because distinction, from its 
eternity, cannot be destroyed, and because, even if its destructibility 
were admitted, two separate personalities must still continue to exist. 
Such is a summary of our argument : further proofs from reasoning, 
and further texts of the Yeda, are omitted from a dread of making the 
book too bulky.'* 

The charge of open contempt of the Veda is brought by S^ankara 
against S'andilya, the author of the Bhagavata heresy, as the orthodox 
Yedantin considers it.'*^ Of that doctrine S'ankara thus speaks in 
his remarks on Brahma Sutra ii. 2, 45 : 

Vedorvipratiahedhai cha hhavati \ ehaturshu vedeahu par am kreyo 'lah- 
dhvd Sdndilyah idam Sdstram adhigatavdn itt/'ddi'Veda-nindd-darSandt | 
tasmdd asangatd eshd kalpand iti aiddham \ 

'*And it also contradicts the Veda: for we see such an instance of 
contempt of the Vedas as this, that S^andilya, not finding the means 
of attaining the highest good in the whole four of them, devised this 
S'astra. Hence it is established that these imaginations are absurd." 

The points of the Bhagavata doctrine objected to by S'ankara do not 
however appear to be those which are principally insisted on in the 
Bhakti Sutras of S'andilya, published by Dr. Ballantyne in the Biblio- 
theca Indica in 1861. I will notice some of these doctarines. The 
leading principle of the system is that it is not knowledge {jndna) but 
devotion (hhakti) which is the means of attaining final liberation 
(Sutra 1). Devotion is defined in. the 2nd Sutra to be a supreme love 
of God {ad para anuraktir Ihare), Knowledge cannot, the author con- 
siders, be the means of liberation, as it may co-exist with hatred of the 
object known (Sutra 4). Neither the study of the Veda nor the acqui- 

W See Colebrooke's Misc. Essays, i. 413 : "A passage quoted by S'ankara Acharya 
seems to mtimate that its promulgator i^as S'andilya," etc., etc. 

12 
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aition of such qualities as tranquility <^ mind is a necessary preliminary 
to devotion. The only requisite is a desire of emancipation, according 
to the commentator (remarks on Sutra 1). Ceremonial works, too, 
have no bearing upon devotion (Sutra 7), which may be practised by 
men of all castes, and even by (Mn^alAS, since the desire to get rid of 
the evils of mundane existence is common to all (SGtra 78). The com- 
mentator explains that the authority of the Yedas as the only source of 
supernatural knowledge is not denied, nor the fact that only the three 
highest castes have the right to study them: but it is urged that 
women, Sudras, etc., may attain by means of the Itihasas and Puranas, 
etc., to knowledge founded on the Yedas, whilst Chan^alas, etc., may- 
acquire it by traditional instruction based on the Sm^iti and the prac- 
tice of virtuous men. Those whose devotion is not matured in the 
present world, will find the opportunity of perfecting it in S^vetadvipa, 
the world of the divine Being (Sutra 79). Even the wicked may have a 
penitential devotion {drtti-hhakidv eva adMkdrah), and after they are 
jfreed from their guilt, they may attain to full devotion. The Bhagavad 
Glta is much quoted by the commentator on these Sutras; but the 
Yeda is also sometimes adduced in proof of their doctrines ; as e,^. the 
following words of the Chhandogya Upanishad, vii. 25, 2, are cited to 
prove that devotion is the chief requisite, and knowledge, etc., subser- 
vient to it : 

**Atmd eva idafh sarvam iti \ sa vai esha evam paiyann evam manvd- 
nah evam vijdnann dtma-ratir dtnuhkrldah dtma-mithunah dtmdnandd^ 
sa svardd hhavati*' \ tattra ^* dtma-rati-^^rupdydh para-hhakteh '* paS- 
yann '' iti daHanam apriyatvddi-hhrama-nirdsa-mukhena anga0i hkavati \ 

" ' All this is Soul. He who perceives this, thinks this, knows this, 
delights in Soul, sports with Soul, consorts with Soul, takes pleasure 
in Soul ; he becomes self-resplendent.' Here the sight expressed in 
the words 'perceiving,' etc., is by removing all errors regarding dis" 
agreeableness, etc., an adjunct of supreme devotion in the form of * de' 
Hght in Soul.' " 

In his remarks on Sutra 31 the commentator quotes another passage 
of the same Upanishad, iii. 14, 4, in which a Sandilya is referred to as 
the author of a statement. Sankara in his commentary on the Upani- 
shad calls him a rishi. He cannot, however, have been the same peillson 
as the author of the Sutras ; although, even if he had been so reputed, 
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Sankara would have had little difficulty in denying that they could 
have been written by a rishi, as we shall see in the next section that 
he contradicts the opinion that the rishi Eapila, referred to in the 
S^vetaivatara TJpanishad, was the author of the Sankhya aphoiisms. 

Sbct. 'Xl.'^Distinciton in paint of authority between the Veda and the 
Smritis or non- Vedic S'dstraSy as stated in the Nyaya-mald-vistaraf 
and hy the Commentators on Manu, and the Veddnta^ etc ; difference^ 
of opinion between S'ankara and Madhusudana regarding the erth^ 
doxy of KapUa and JSTandda, etc. ; and Vifndna BhdkshuU view of the 
8dnkhyal 

A distinct line of demarcation is generally drawn by the more 
critical Indian writers between the Yedas, and all other classes of 
Indian ^astras, however designated. The former, as we have seen, are 
considered to possess an independent authority and to be infedlible, 
while the latter are regarded as deriving all their authority from the 
Veda, and (in theory at least) as infallible guides only in so far as they 
coincide with its dicta. This will be clear from the following passages : 

I. Nydya-mdld'Vistara, — The first text which I adduce has *been 
already quoted in the Second Yolume of this work, but is repeated here 
for facility of reference. It is from the treatise just named, i. 3, 24 r 

Baudhdyandpastambdhaldyana-kdtydyanddi'ndmdnhitdh kalpa-sUtrd- 
di-grantJidh nigama- nirukta-shad-anga-granthdh Manv-ddi-smritayaS cha 
apaurusheydh dharma-buddhi-janakatvat veda-vat \ na cha mula'pramdna- 
sdpekshatyena veda-vaishamyam iti iankanlyam \ utpanndydh buddhe^ 
svatah'prdmdnydnglkdrena nirapekshatvdt \ Maivam | uktdnumdnasya 
kdldtyaydpadishfatvdt \ Baudhdyana-sutram Jpastamba-sntram ity evam 
purusha-ndmnd te granthd^ uchyante \ na cha Edthakadi-sarndkhyd-vat 
pravachana-nimittatvam yuktam \ tad-grantha-nirmdna-kdle taddnlntanaih 
kaiichid upalabdhatvdt \ tach cha avichhinna-pdramparyena anuvarttate \ 
iatah Kdliddsddi-grantha-vat pawrusheydh \ tathdpi veda-mUlatvdt pra^ 
mdnam | . . . . kalpasya vedatvam nddydpi siddham \ kintu prayatnena 
sddhaniyam \ na cha tat sddhayitum Sakyam \ paurmheyatvasya samahhr 
yayd tat-karttttr upalambhena cha sddhitatvdt \ 

** It may be said that tl^e Ealpa Sutras and other works designated 
by the names of Baudhayana, Apastamba, A^valayana, Eatyayana, etc., 
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and the Nigama, Nirukta, and six Yedangas, together with the Sm^ itis 
of Manu and others, are superhuman, because they impart a knowledge 
of duty, as the Yedas do ; and that they should not be suspected of 
inferiority to the Yedas on the ground that they depend upon a primary 
authority, since the knowledge which they impart is independent, 
because it is admitted to be self-evidencing. But this view is in- 
correct, for the inference in question proceeds upon an erroneous 
generalization. The books referred to are called by the names of 
men, as * the Sutras of Baudhayana,' ' the Sutras of Apastamba ; ' and 
these designations cannot correctly be said to originate in the exposition 
of the works by those teachers whose names they bear (as is really the 
case in regard to the Ea^haka, and other parts of the Yeda) ; for it was 
known to some of the contemporaries of these men, at the time when 
they were composing these Sutras, Smyitis, etc., that they were so en- 
gaged^ and this knowledge has descended by unbroken tradition. 
Hence these books are, like the works of Kalidasa and others, of human 
origin. Nevertheless, they possess authority, as being founded on the 
Yeda." . . . The following additional remarks represent the opinion of 
the G^ru (Prabhaksura) on the same question : ** It is not yet proved 
that the Ealpa SUtras possess the character of the Yeda; it would 
require great labour to prove it; and, in fact, it is impossible to prove 
it. For the human origin of these books is established by the names 
which they bear, and by their being observed to have had authors." 

II. KullvJca, — The same thing is admitted by Kulluka, the commen- 
tator on Manu, who (in his remarks on i. 1) thus defines the relation 
of his author to the Yedas : 

Faurusheyatve^piManu-vdhydndm aviglta-mahajanchparigrahat iruty- 
wpagrahdch cha veda-mulakatayd prdmdnyam \ Tathd cha chhdndogya" 
hrdhniane iruyate *'Manur vai yat kinchid avadat tad hheshqfam hheahaja- 
tdyai" iti \ Vrihaspatir apy dha ^^Veddrthopanihandhritvdt prddhdnyam 
hi Manoh smfitam \ Mam-m'tha-viparltd tu yd amritih sd na iasyate \ 
Tdvach chhdstrdni Sohhante tarha-vydharandni cha \ Dharmdrtha-moksho- 
padeihfd Manwr ydvad na driiyate " | Mahdlhdrate ^py uktam ^^Purdnam 
Mdnavo dharmah sdngo vedaS chikitsitam \ djnd^iddhdni ehatvdri na 
ha>ntavydni Iietuhhih " | virodhi-Bauddhddi-tarkair na hantavydni \ ant*- 
hulas tu mimdmsddi'tarkah pravarttamyah eva \ ata eva vakshyati ^'dr- 
ghaih dl^rmopadeiam cha veda-Sdstrdvirodhind | yas tarkendnusandhatte 
$a dharmaih veda netarah " ttt i 
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" Though the Institutes of Manu had a personal author, still, as their 
reception by illustrious men of unimpeached [orthodoxy], and their 
conformity to the Yeda, prove that they are based upon the latter, they 
»re authoritative. Accordingly it is recorded in the Chhandogya Brah- 
mana that, * Whatever Manu said is a medicine for remedial purposes.' 
And Vrihaspati says : * As Manu depends upon the contents of the 
Yeda, he is traditionally celebrated as pre-eminent. But that Smriti 
which is contrary to the sense of Manu, is not approved. Scriptures 
and books on logic and grammar £u:e all eclipsed as soon as Manu, our 
instructor in duty, and in the means of attaining both earthly pros- 
perity, and final liberation, is beheld.' And it is said in the Maha- 
bharata : * The Puranas, the Institutes of Manu, the Veda with its 
appendages, and treatises on medicine, these four, which are established 
by authority, are not to be assailed by rationalistic arguments ; ' that 
is, they are not to be attacked by hostile reasonings, such as those of 
the Bauddhas. But friendly arguments, such as those of the Miman- 
sakas, are to be employed. And accordingly we shall find below (Manu 
xii. 106) that he says, *the man who investigates the injunctions of 
the rishis, and the rules of duty by reasoning which is agreeable to the 
Yeda, he, and he only, is acquainted with duty.' " (See above, p. 24, 
note 29.) 

III. Nydya-mdld-vistara, — But the precepts of the Smriti are not 
considered useless or superfluous. On the contrary, an authority is 
attributed to them corresponding to the antiquity, elevated position, 
and sacred character of their supposed authors. Thus the author of 
the Nyaya-mala-vistara says (i. 3, 3) : 

Vimatd smritir veda-muld \ vaidika'inanV'ddi-pranUchsmritttvdt \ upa^ 
nayanddhyayanddi'Smriti'Vat \ na cha vatyarthyam iankanlyam \ asmad' 
ddindm pratyahsheshu pa/rohsheshu ndnd vedeshu vipraklrnasya anmhthd' 
ydrthasya ekatra sanhshipyamdmtvdt \ 

** The variously understood Smriti is founded on the Yeda, because 
the traditions, such as those regarding investiture, study, etc., have 
been compiled by Yedic men, such as Manu and others. Nor is it to 
be surmised that the Smriti is useless, since it throws together in a 
condensed form a variety of injunctions regarding matters to be ob- 
served, which are scattered through different Yedas, both such as are 
visible and such as are invisible to us." (This last expression appeals 
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to refer to the snppositioii that Bome parts of the Veda which Mana 
and others had before them when compiling their own works have 
now been lost. See Miiller's Anc. Sansk. Lit. pp. 103-107.) 

Accordingly the Smptis hare an authority superior to that founded 
merely on the practice of learned men of modem date, who hare no 
intuition into the past and invisible. Thus the Nyaya-maUl-Tistara 
says (i. 3, 19) : 

2fa hi tddnlnfandh iiahtdh Manv-ddi^ad deSa-ldla-vipralkruhtaih vedaih 
divtfa-jndnena sdkshdtkarttuth Saknuvanti yena Sishtdehdro m^la-vedam 
anumdpayet \ 

** For learned men of the present day do not possess the power, 
which Manu and others had, of placing before their minds, through 
divine knowledge, the Yeda which is far removed from them both in 
(laee and time, so as to justify us in regarding the practice of these 
modems as a sufficient ground for inferring the existence of a Yeda as 
its feimdation.'' 

But as learned men, in any particular country or at any particular 
time, may be able to consult some Sm^ iti which authorizes their par- 
ticular observances, '' these observances may serve as ground for infer- 
ring the existence of some Sm^iti on which they are founded, but not 
for inferring a Veda (tasmdch ehhishtdchdrena smritir anumdtuM iakyate 
fM tu Srutih). But a Smriti which is thus merely inferred to exist is 
set aside by any visibly existing Smriti of contrary import (anumitd 
eha stnrittr viruddhayd pratyakshayd smrityd hddhyate)P 

IV. S'ankara. — The above passages, by assuming that Manu and 
other eminent sages had the power of consulting Vedic texts now no 
longer accessible, make them practically almost infallible. The same 
view is taken by Sankara Acharjrya. (See, however, the passage quoted 
from him above, in note 67, p. 62 ; but tiiere he has the author of the 
Sankhya in view, whose tenets he regarded as contrary to the Veda.) 
In answer to the remark of a Mim§.nsaka objector stated in the eom- 
ment on the Brahma Sutra i. 3, 32, that the Itih^as and Puranas, 
being of human origin, have only a derived and secondary authority 
{^Hthdea-pwdnam api paurusheyatvdt pramdndntara-mnlatdm dkdn- 
Ishute '), Sknkara argues in his explanation of the following Sutra (L 3, 
S3) that they have an independent foundation : 

Itihdia-jpttrdnam iipi vydkhydtena mdrgena sambhavad mantrdrthavdda" 
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milUtvdt prahlMvati devatd-vigraMdiprapanchayitum \ pratyaksha-mnlam 
api samlhavati \ hhavati hi asmdkam apratyahham apt chirantandndm pro- 
tyaksham \ tathd cha Vydsddayo devatdhhih pratyakshafh vyavaharanti iti 
smaryate \ yas tu hrUydd tddnlntandndm ivapUrveshdm apt ndsti devddihhir 
vyavaharttum sdmarthyam iti sa jagad-vaichitryam pratishedet \ iddnlm 
iva cha na anyadd ^pi sdrvdbhaumah kahatriyo ^sti iti hrUydt tatai cha rdjo' 
8uyddi'(fhodandh upa/rundhydt \ iddnlm iva cha kdldntare ^py avyavasthita' 
prdydn varndirama'dharmdn pratijdntta tataS cha vyavaathd-vidhdyi Sda- 
tram anarthakam kurydt \ Tasmdd dharmotkarsha-vaidt chirantandl^ devd- 
dihhih pratyaksham vyajahrw iti ilishyate \ api cha smaranti ^^svddhyd' 
yddishfa-devatd'samprayogah " ityddi \ yogo *py animady-aisva/rya-prdpti' 
phalakah sma/ryamdno na iakyate sdhasa-mdtrena pratydkhydtum \ srutii 
cha yoga-mdhdtmyam prakhydpayati \ ** prithvy-ap'tejo-^nila-khe samtU- 
thite panchdtmake yoga-gune pravfitte \ na tasyo rogo najard na mrityul^ 
prdptasya yogdd^^ nimisJutm iarlram^^ iti \ rishindm api manfra-brdh- 
mana-darHndm sdmarthyam na asmadtyena sdma/rthyena upamdtum yuk' 
tam I tasmdt sa-mulam itihdaorpwrdnam \ 

*' The Itibasas and Puranas also, having originated in the way whieh 
has been explained, have power, as being based on the hymns and 
arthavadas, to evince the corporeality, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. For there 
were things palpable through intuition to the ancients, though they are 
not thus palpable to us.^" Accordingly it is recorded in the Smyiti that 
Yyasa and others associated face to face with the gods."° Any man 

158 Instead of yoffad nimUham the text of the Biblioth. Indica reads yogagnimayam 
i» See above, pp. 116, 118, and 127; and also Prof MUller's article on the Vais'e- 
shika Philosophy in the Journal of the German Oriental Society, vol. vii. p. 311, 
where it is remarked that the Yais'eshikas, like Kapila, include the intuition of rishis 
under the category of pratyakslia {flrsham jnanam autra-kfUa pfithak na lakahi- 
tam yogi'pratyakshe ^ntar-bkavat). 

iw Compare with this R.V. i. 179, 2 : Ye ehid hipurve fitaaapah asan sakam deve- 
bhir avadann ritani \ te chid avaswr ityadi \ *' The pious sages who lived of old and 
who conversed about sacred truths with the gods, — they led a conjugal life," etc. See 
also the passages quoted from the Yana-parvan of the Mahabharata, the S'atapatha 
Brahmana, and Plato in the First Volume of this work, p. 147 ; and compare Hesiod, 
fragment 119: li/veU fhp r6re dturts 4<rca^, ^wcti Se 96ukoi iOwdroiffi Oeoiffi icaTO- 

** Immortal gods, not unfamiliar, then 
Their feasts and converse shared with mortal men." 
And Herodotus writes of the Egyptians, ii. 144 : Th Z\ icp&r^pov r&v dvZpvy rovrmw 
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who should maintain that the ancients, like liis own contemporaries, 
were destitute of power thus to associate with superhuman beings like 
the gods, would be denying all variety in the history of the world. 
Such a person would in like manner affirm that as now there is no 
Ejshattriya possessed of universal sovereignty, so neither was there ever 
such a prince ; and would thus impugn the scriptural iujunctions re- 
garding the rajaauya sacrifice [which was only to be performed by a 
universal monarch]. He would also allege that in former times, as 
now, the dutes of castes and of orders were scarcely at all in force, and 
would thus render fruitless the scriptui'es by which the rules relating 
to them are prescribed. By these considerations it is intimated that the 
ancients, in consequence of their eminent holiness, were admitted to 
associate immediately with the gods, etc. And the Smyiti ^^ says that 
nearness to, and converse with the gods is gained by reading the Yeda, 
etc. Again, when the Smriti talks of the practice of Yoga resulting in 
the acquisition of superhuman faculties, such as minuteness, this asser- 
tion cannot be impugned through mere audacity, [i,e, it must have 
had some good foundation]. The Veda, too, declares the immense 
power of devotion in these words : ' When the fivefold influence of 
Yoga, connected with the elements of earth, water, fire, air, and aether, 
has begun to act, and a man has attained an sethereal [or fiery] body, 
he is no longer affected by disease, decay, or death.' And it is un- 
reasonable to estimate, by the analogy of our own power, the power of 
the rishis, the seers of the Yedic hymns and Brahmanas. "Wherefore 
the Itihasas and Puranas have an (independent) foundation.' " 

S'ankara does not, however, treat all the ancients in this way. Like 
many other systematizers, he finds no difficulty in rejecting or explain- 
ing away any authorities which come into conflict with his views. It 
is thus that he deals with Eapila, the author of the Sankhya. That 
eminent sage is thus spoken of in the SVeta^vatara TJpanishad, v. 2 : 

To yonim yonim adhitishthaty eko viivdni rfipdni yonis cha sarvdh \ 

6€oh5 hyai robs iv *Aiy^irr<p &pxoyras9 hiKiovras ifM ro7<n kyBptl^oiin, " And [the 
Egyptian priests said] that before these men. the gods were the rulers in Egypt, 
dwelling together with men." 

^<^ It appears from the gloss of Govioda Ananda that one of the Yoga Sutras is 
here quoted. I give the sense according to his explanation : mantra-japad deva-ion- 
nidhyham tat-tambhashanam cha iti 8utrar(ha]i. 
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rishim prasutam Kapilafh yaa tarn agrejndnair lihharttijdyamdnam cha 
pasyet \ 

** The god who alone superintends every source of production and 
all forms, who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth, etc."^** 

Towards the close of his comment on Brahma Sutras ii. 1, 1, which 
I shall cite at some length, Sankara makes some remarks on this pas- 
sage of that TJpanishad. After stating the points that had been estab- 
lished in the first Book {adhyaya) of the Brahma Sutras, and alluding 
to the objections which had been urged against the Sankhya and other 
hostile doctrines as contrary to the Yeda, S'ankara goes on to explain 
the object of the second book, and the purport of the aphorism with 
which it begins, as follows : 

Iddnim sva-pahhe smriti-nydychvirodlia-parihdrah pradhdnddi-vddd' 
ndm cha nydydlhdsopabrimhitatvam prativeddntam anshfy-ddt-prakri- 
ydydh migitatvam ity aaya artha-jdtaaya pratipddandya dvitlyo ^dhydyak 
drdbhyate \ tattra prathamam tdvat smriti-vtrodham upanyasya pariha- 
rati I yad uktam Brahma eva sarvajnam jagatah Mranam tad ayuUam \ 
hutah ^'snirity-anavakdh' dosha- prasangdt*^ \ smritis cha tantrdkhyd 
paramarsht'pranitd Sishta-partgrihUd \ anydS cha tad-anusdrinyah smri- 
tayah \ evam saty anavakdsdh prasafyeran \ tdsu hy achetanam pradhd- 
nam svatantrafh jagatah kdranam upaniladhyate \ Manv-ddi-smritayas 
tdvach chodand - lakshanena agnihotrddind dharma^jdtena apekahitam 
artham samarpayantyah sdvakdidh hhavanti asya varnasya asmin kdle 
^nena vidhdnena upanayanam idriiai cha dchdrah ittham vedddhayanam 
ittham aamdvarttanam ittham aaha'dharma-chdrini'Samyogah iti tathd 
purtLshdrthdmi chatur-varndirama-dharmdn ndnd-vidhdn vidadhati \ na 
evam Udpilddi-Bmriilnam antcshtheye vishaye ^vakdio *8tt moksha-sddharMm 
eva hi samyag-darianam adhikjritya tdh pranitdh \ yadi tattra apy ana- 
vakdidh syur dnarthakyam eva dsdm pra^ajyeta \ tasmdt tad-avirodhena 
veddntdh vydkhydtavydh \ katham punar ** ikshity-^ddibhyo hetuhhyo 
Brahma eva sarvajnafh jagatah kdranam ity avadhdritah iruty-arthah \ 
" smrity-anavakdia-dosha-prasangena '* punar dkshipyate \ hhaved ayam 
andkehepaJ^ eva-tantra-prajnandm \ para-tantra-prafnda tu prdyena jandh 

*•* See S'ankara's commentary on this passage in Bibl. Ind. vii. 351, and Dr. Boer's 
translation, p. 62, with the note ; also Dr. Hall's note in p. 19 of the preface to his 
edition of the Sankhya SSra, in the BibU Ind. 
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ivatantryena Sruty-artham a/oadMrayitum aSaknuvantaJ^ prakhydta'pra^ 
netrikasu smfitnhv avalamberan tadrhalma cha iruty-artham pratipat- 
serann asmat-kftte eha vydkhydne na vihasyur hahu-mdndt smjriilndm 
pranetfUhu \ hapila-prahhritlndm cha drsham jndnam apratihatafh stfuh- 
ryyate irutii eha hhavati ^^frishim prasUtam kapilam yas tarn agrejndnair 
hihharUijdyamdnam chapaSyed" iti \ tasmdd na esham matam ayathdr- 
tham kaJcya^i Mmhhdvayitum \ tarkdvashfarnhhena cha U ^rtham pratish- 
fhdpayantt \ tasmdd apt amfiti-halena veddntdh vydkhyeydh iti punar 
dkshepah I tasya samddhir *'na | anya-imfity-anavakdSa-doshO'prasan' 
gdd " iti \ yadi imrity-anavakdia-dosha-prasanyena Uvara-kdrana-vddah 
dkahipyeta evam apy anydh livara-kdrana^ddinya^ smfityo ^na/vakdidh 
prasajyeran \ tdh uddhariahydmah | . . . . evam anekaiah amjritishv api 
Iharah kdranatvena updddnatvena eha prakdSyate \ amfiti-halena pratya- 
vatishthamdnasya amriti-laUna eva uttaram pravakshydmi ity ato *yam 
anya-smrity-anavakdia-doshopanydsah \ dariitam tu irutinam ihara- 
kdrana-vddam prati tdtparyyam \ vipratipattau cha amritlndm avaiya^ 
kartavye ^nyatara-parigrahe ^nyatarasydJ^ parity dye cha iruty-aniMdrin- 
yah smritayah pramdnam anapekshydh itara^ \ tad uktam pramdna-la- 
kshane *' virodhe tv arMpekshatn sydd asati hy anumdndm " iti (Mimansa 
Sutras i, Sf S) \ na cha atlndriydn arthdn irutim antarena kaichid upa- 
labhate iti iakyam aamhhdvayitum nimittdhhdvdt \ iakyam kapilddtndm 
siddhdndm apratihata-jndnatvdd iti chet \ na \ siddher api adpekshatvdt \ 
dharmdnashthdndpekshd hi siddhih sa eha dharmai chodand-laksIutnaJ^ I 
tatai cha purvo'siddhdydi chodandydh artho na pa^chimorsiddha'purusha-' 
vachana-vaiena atiSankitum iakyate \ siddha-^yapdiraya-kalpandydm api 
hahutvdt siddhdndm pradariitena prakdrena smfiti-vipratipattau satyd^ 
na Sruti-vyapdsraydd anyad nirnaya-kdranam asti \ para'tantra-pra^na- 
sya api na akasmdt smriti-viSesha-viahayah pakahapdto yuktah \ kasyachit 
kvachit tu pakshapdte aati purtUiha-mati'Vuisva/rupyena tattvdvyasthdna- 
prasanydt \ tasmdt tasya api smriti'Vipratipatty-vpanydsena sruty-anu- 
8drdnanu8dra-vivechanena cha aan-mdrye prajnd aangrahanlyd \ Yd tu 
irutih Kapilasya jndndtiSayam darsayanti pradarSitd na tayd Sruti- 
viruddham api Kdpilam matam sraddMtum iakyam " Kapilam ^^ iti 
" Sruti'Sdmdnya-mdtratvdd^* ^^ anyasya cha Kapilasya Saga/ra-putrdndm 
prataptur Ydsudeva-ndmnaJf, smarandt \ anydrtha-darianasya cha prdpti- 
rahitasya asddhakatvdt \ Bhavati cha anyd Manor mdhdtyam prakhyd- 
^ot Mimansa-siLtra i. 1, 31. See aboye, pp. 78^ 
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payanti irutir ^*i/ad vai kincha Manur avadat tad hhesTu^'am " *•* Ui | 
Manund eha (xii. 91) ^' sarva-hhuteshu chatmdnam sarva-hhutdni chat- 
mani \ samam paif/ann dtma-yajl dvdrdjyam adhigachchhatV* iti sarvdt- 
fnatvorda/rianam praiamaatd Kdpilam matam nindyate iti gamy ate \ Ka- 
pilo hi na sarvdimatva-darSanam anumanyate dtma-hheddhhyupagarndt \ 
.... atai cha dtma-hheda-kalpanayd ^pi Edpilasya tantrasya veda- 
viruddhatvam veddnusdri'Manu-vachanor-virudhatvafn cha na kevala^ sva- 
tantra-prakriti'parihalpanayd eveti siddham \ vedasya hi nirapehshafh 
svdrthe prdmanyarh ra/oer iva rupa-vishaye puruaha-vachasdm tu muldn- 
tardpeksham svdrthe prdmdnyam vaktri-smfiti-vyavahitam cha iti vipra- 
karshah \ tasmdd veda-viruddhe vishaye smrity-anavakdia-prasango na 
doshah | 

" But now the second chapter is commenced with the view of effect- 
ing the following objects, viz. (a) to refute, in our own favour, the 
charge of contradicting the reasonings of the Smriti, to shew (5) that 
the doctrines regarding Pradhana, etc., have nothing more than an ap- 
pearance of reason, and (c) that the manner in which the subjects of 
creation, etc., are treated in each of the TJpanishads is unimpeachable. 
First of all then the author states, and removes, the objection of con- 
trariety to the Smriti. Our opponents urge that it is incorrect to say- 
that the omniscient Brahma is the cause of the world. Why ? Because, 
(1) as they allege, that doctrine dischargeable with the objection of setting 
aside the Smriti as useless '(Br. Sutra, ii. 1, 1 ). This term * Smriti' denotes 
a systematic treatise (tantra) composed by an eminent rishi, and received 
by the learned ; and there are other Smyitis in conformity with it. And 
the alleged difficulty is that (on the theory that Brahma is the cause) all 
these would be set aside as useless ; since they propound an unconscious 
Pradhana as the self-dependent cause of the world. The Smritis of 
Mann and others, indeed, which affirm that by means of the agnihotra 
and other enjoined ceremonies, the objects desired (by those who practise 
these rites) will be accomplished, will still retain their use, viz. of pre- 
scribing the objects to be pursued, viz. the various duties of the four 
castes and orders, — ^that such and such a caste shall be initiated at such 
a time and by such a process, and shall follow such and such a mode of 
life, that the Yeda is to be studied, that the cessation of study is to 
take place, and that union with a woman following the same rites is to 
*•* See above, p. 181, and the First Volume of this work, pp. 188, and 510. 
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celebrated, in such and such ways. But [on the hypothesis of Brahma 
being the creator] no such room is left for the Smritis of Kapila and 
others, on the ground of any ceremonies to be performed [in conformity 
with their prescriptions] ; for they have been composed as embodying 
perfect systems affording the meems of final liberation. If in this 
respect also no place be left for them the difficulty will arise that they 
are quite useless. And hence the conclusion is reached that the TJpani- 
shads should be interpreted so as to harmonize with them. But, such 
being the case, how, it is again objected, have you determined on the 
strength of the reasons furnished by the texts about 'beholding,' etc., 
that it is the meaning of the Yeda that Brahma is the onmiscient cause 
of the world, thus exposing yourself to the charge of leaving no place 
for the Smriti ? Although we hold that this charge is harmless as regards 
those who think for themselves ; yet men have for the most part no 
independent opinion, and are unable by an imassisted act of their own 
judgment to determine the sense of the Vedas, and will consequently lean 
upon the Smritis composed by renowned authors, and adopt the sense of 
the Vedas which they enforce : and from their lofty opinion of these authors 
they will have no confidence in our interpretations. And it is moreover 
urged (2) that Kapila and the others are declared by the Smriti to have 
possessed an unobstructed intuitive {drsha^^) knowledge; and there is 
also a Yedic text to the effect * He who of old sustains with manifold 
knowledge Kapila when he is produced, and beholds him when bom,' etc. 
(S'vetasv. TJp. v. 2). Consequently their doctrines cannot be imagined 
to be untrue. And they further support their tenets by argument. On 
these grounds also, it is urged, the TJpanishads must be interpreted by 
the aid of the Smritis. The questions thus raised are settled by the con- 
cluding words of the Sutra, * No ; for this conclusion is vitiated by the 
objection that other Smritis would in this way be rendered useless.* (1) 
If the doctrine that God is the cause of the world is chargeable with 
the objection that it leaves no room for the Smyiti, in the same way the 
difficulty will arise (on the other theory) that other texts of the Smriti 
which affirm that God is the cause will be set aside. These we shall 
adduce.'* After quoting some passages, Sknkara proceeds : " In the 
same manner in numerous texts of the Sm^riti God is shewn to be both 
the instrumental and the material cause, I must answer on the 
i« See above, pp, 116, 118, and 127. 
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strength of the Smyiti the person who opposes me on the same ground, 
and so I just indicate this objection against his views as having the 
effect of setting aside other Smy ids. But it has been shown that the 
sense of the Yedic texts is in favour of the causality of God. And 
since, if the Smritis are at variance with each other, we must of neces- 
sity accept the one set and reject the other, those of them which are con- 
formable to the Veda will be authoritative, and the rest will deserve 
no attention : for it has been said in the section (of the Purva Mimansa) 
on proof (i. 3, 3), that ' if it (the Smriti) be contrary (to the Veda) it 
must be disregarded ; but if there be no (contrariety) it must be in- 
ferred (that the former is founded on the latter).' And it is inconceiv- 
able that anyone should discover things beyond the reach of the senses 
without the aid of the Veda, since the means of doing so are wanting. 
If it be urged that we can conceive such discovery (of imperceptible 
things without the help of the Veda) as possible in the case of Kapila 
and other perfect 'peTBona[{8iddhdndm), because there was nothing to 
obstruct their knowledge ; — we reply, No ; because perfection (siddhi) 
is dependent upon something else, viz. on the practice of duty. Now 
duty is defined as something which is enjoined. And the subject- 
matter of an injunction which was previously promulgated cannot be 
called into doubt on the strength of the words of a man who became 
perfect at a subsequent period. And even on the supposition that con- 
fidence could be placed in such 'perfect* persons, yet, as they are 
numerous, and as such a mutual contradiction as we have already 
pointed out exists between the Smritis of different 'perfect' persons, 
there is no means left of determining the truth, but reliance on the Veda. 
Causeless partiality to any particular Smriti, on the part even of a man 
who has no independent opinion, is improper ; but if anyone ever does 
exhibit such partiality, the charge of depriving truth of aU fixity at- 
taches to his procedure, because the opinions of men (which he takes 
as the standard of his belief) assume all sorts of forms. Consequently 
his judgment also should be directed into the right path by indicating 
the mutual contradictions between the different Smritis, and by dis- 
tinguishing those of them which are conformable to, from those which 
are at variance with, the Veda. And (2) the Vedic text which has been 
pointed out, showing the transcendent character of Kapila's knowledge, 
cannot be a warrant for believing the doctrine of Kapila^ though con- 
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trary to the Veda, sinoe the word Eapila 'has, in this text, a general 
sense' [applicable to others besides the author of the Sankhya] (Minu 
Sutra, i. 1, 31), and another Eapila called Yasudera, the consamer of 
Sagara's sons, is also mentioned in the Smpti ; and since the indication 
of something which has a different object in view, and is therefore irrele- 
vant to the matter in question, can prove nothing."** There is, besides, 
another text of the Veda which sets forth the eminent diginity of Manu in 
these terms, 'Whatever Manu said is medicine.'^ And Manu — ^when 
he employs the words (xii. 91), * He who, with impartial eye, beholds 
himself in all beings, and all beings in himself, thus sacrificing his 
own personalty, attains to seK-refulgence;' and, by saying this com- 
mends the tenet that everything is one with the supreme Spirit — ^mui^ 
be understood as censuring Kapila's doctrine. For Kapila does not 
assent to the identity of Brahma and the universe, since he holds a 
diversity of souls." . . . (After quoting one passage from the Maha- 
bharata, and another from the Yeda, to prove that Kapila is wrong, 
Siankara proceeds) : '^ Hence it is proved that Kapila's system is at 
variance with the Yeda and with the words of Manu, who follows the 
Yeda, not only in supposing an independent Prakriti (nature), but also 
in supposing a diversity of souls. Kow the Yeda has an independent 
authority in regard to its own contents, as the sun has (an inherent 
power) of manifesting forms ; whilst the words of men have, as regards 
their own sense, an authority wh^h is dependent on another source 
(the Yeda), and which is distinguished (from the authority of the 
Yeda) by the fact of their authors being remembered. Consequently 
it forms no objection to a doctrine that it sets aside a Smriti on a point 
which is contrary to the Yeda." 

^ The words thus translated are explained as foUows in the Gloss of GoTinda 
Ananda : Kincha **yah Kapilamjnanair bibhartti tarn tavaram paiyed** iti vidhtyat» 
tatha eha anyarthast/a tavara-pratipatti-ieshaaya KapilO'aarvajnatvaaya daraanam 
amwadaa iaaya indmntarena prapti-aunyaaya avartha^aadhakatvayoyad na anuvada- 
matrad aarvajnatva-aiddhir ity aha \ " And it is enjoined (in the text of the SVetil- 
{fvatara Upanisbad) : < Let him behold that IsVara who nourishes Eapila with various 
knowledge;' and so since this indication' of, this reference to, the omniscience of 
Kapila, which has another object in view, and ends in the establishment of an IsVara, 
and which on other grounds is shewn to be irrelevant, cannot prove its own meaning, 
— this mere reference does not suffice to evince Kapila's omniscience : — ^This is what 
S'ankara means to say." 

^^ See the Fhrst Volume of this work, pp. 188 and 510. 
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See also Simkara's commentary on the Taittiriya TJpanishad, Bib. 
Ind. vii. pp. 136, 137, where he says : 

Kdpila-kan&dddi'tarha'idstra^virodhah iti ohet \ na \ teshdm muld- 
hhdve veda-vtrodhe cha hhrdntyopapatteli \ 

" If it be objected that this is contrary to the rationalistic doctrines 
of Kapila and Kanada [and therefore wrong], I answer no, since these 
doctrines are proyed to be erroneous, as haying no foundation, and as 
being in opposition to the Veda." 

His remarks on a passage of the Praiina TJpanishad, which are as 
follows, afford a curious specimen of the contemptuous manner in which 
this orthodox Yedantist treats the heretical Sankhyas, etc. (Pra^na Up, 
vi. 4 ; Bib. Ind. viii. 244) : 

Sdfikhyds tu a/oidyd' dhydropitam eva purmhe Tcmrttritvam hriyd-hdra-' 
ham phalam cha iti kalpayitvd dgama-vdhyatvdt punas tatas trasyantan. 
paramdrthatah eva hhoktritvam purusliasya ichchhanti \ tattvdntaram cha 
pradhdnam purushdt paramdrtha-vastu-bhutam eva kalpayanto ^nya-tdr- 
kika-krita-huddhi'Vishaydh santo vihanyante \ Tathd itare tdrkikdh sdn- 
khyair ity evam paraspara-viruddhdrtha-kalpandtah dmishdrthinah iva 
prdnino ^tiyonyam virvddhamdndh artha-darSitvdt paramdrtha-tattvdt 
tad-duram eva apakrishyante \ atas tan-matam anddritya veddntdrtha- 
tattvam ekatva-darianam prati ddaravanto mumuksha/vah syur iti tdrkika- 
mate dosha-darsanafh kinchid uchyate 'smdhhir na tu tdrkika-tdtparyyena \ 

*^ The followers of the Sankhya imagine that the functions of action, 
and the enjoyment of reward which causes action, become erroneously 
attributed to the soul (purusha) in consequence of supervening ignorance ; 
but as this doctrine differs from that of Scripture, they become a^id of 
it, and seek to ascribe to the soul enjoyment in the proper sense. And 
supposing another principle distinct from soul, viz. Pradhana (or na- 
ture), which they regard as substance in the proper sense, they become 
the objects of correction by other rationalists, and are crushed. Thus, 
in consequence of the contrariety between the conceptions of the San- 
khyas and those of other freethinkers, the two parties quarrel with 
each other like animals fighting for flesh ; aiji thus, from their having 
an (exclusive) regard to (their own) views, they are all drawn away 
to a distance from the essential truth. Wherefore let men, disregarding 
their tenets, seek for final liberation by paying honour to the principles 
of the Yedantic doctrine, which maintains the unity of all being. "VTe 
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have thus pointed out something of the errors of the rationalists, and 
have said nothing in accordance with their yiews." 

IV. — ^In thus depreciating Kapila, SSeinkara is in direct opposition to 
the Bhagavata Purana (which, however, may he a work of later date 
than his^^), in which the author of the Sankhya is spoken of with the 
greatest reyerence. Thus in Bhag. Pur. i. 3, 10, he is described as 
the fifth incarnation of Yishnu : 

Panehamah Kapih ndma siddheSah kdla^tplutam | prw&elUUuraye 
sdnkhyark tMUva-grdma-vinirnayam \ 

'* In his fifth manifestation, he [in the form of] Kapila, and lord of 
saints, declared to Asuri the Sankhya which defines the series of prin- 
ciples, and which had been lost through the lapse of time." 

And again, in Bhag. Pur. ix. 8, 12, 13, Kapila is made the subject 
of eulogy. A legend narrates that the sixty thousand sons of king 
Sagara, conceiving Kapila to be the robber of a horse which had been 
carried away from their sacrifice, advanced to slay him, when they 
were burnt up by fire issuing from his body. The author of the 
Purana, however, denies that this was in any degree owing to passion 
on the part of the sage : 

iVa sddhU'Vddo muni-kopa-hharjitdh nripendra-putrdh iti sattva-dhd- 
mani \ katham tamo roahamayam vihhdvyate jagat-paviirdtmani khe rajo 
hhuvah \ yasyeritd adnkhyamayl dridheha naur yayd mumuhhus tarate 
duratyayam \ hhavdrnavam mrityu-pathain vtpaSchitah pardtma-hhutasya 
katham pfithanmatih \ 

" It is not an assertion befitting a good man to say that the king's 
sons were burnt up by the wrath of the sage ; for how is it conceivable 
that the darkness {tamos) of anger should reside in the abode of good- 
ness {sattva), or that the dust (or passion, rq/as) of the earth should 
ascend into the sky, the region of purity ? How could that sage, one 
with the supreme Spirit, by whom the strong ship of the Sankhya was 
launched, on which the man seeking emancipation crosses the ocean 
of existence, hard to be traversed, and leading to death, — ^how could he 
entertain the idea of any ^stinction between himself and others [and 
so treat any one as an enemy] ? " 

It is not necessary for me to quote any farther passages in praise of 
the author of the Sankhya. There is a great deal about this system 
W8 See "WilBon's Yish. Pur., preface, pp. xliv. and H. ^ 
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in the Mahabharata, SUntiparvan, verses 11,037 ff. See Colebrooke's 
Essays, i. 236 (p. 149 of "Williams and Norgate's ed.) ; "Wilson's Vishnu 
Parana, pref. p. xciv. and text, pp. 18 ff. with notes; Bhagavata Purana, 
iii. chapters 24-30 ; "Weber's Ind. Stud, passim ; Dr. E6er*s Introduc- 
tion to S^veta^vatara TJpanishad, Bibl. Ind. xv. 35 ff. ; and Dr. Hall's 
preface to the Sankhya-sara in the Bibl. Ind. p. 19, note. 

"We have thus seen that a distinct line of demarcation is drawn by 
the most accurate and critical of the Indian writers, between the S'ruti, 
which they define to be superhuman and independent, and the Smriti, 
which they regard as of human origin, and as dependent for its author- 
ity on its conformity with the S'ruti. S'ankara, indeed,. as we have also 
observed (above, p. 183 f.), goes very nearly, if not altogether, so far as 
to assign an independent foundation to the Smritis; but he confines this 
distinction to such of these works as coincide in doctrine with the S'ruti 
or Yeda, according to his own Yedantio interpretation of its principles, 
while all other speculators are denounced by him as heterodox. It is, 
however, clear from the S'vetaiSvatara TJpanishad, the Mahabharata, the 
Bhagavad Gita, the Yishnu, and the Bhagavata Puranas, etc., that the 
doctrines of the Sankhya must have been very prevalent in ancient 
times, and that S'ankara, when he condemned them as erroneous, must 
have done so in the face of many powerful opponents.^^® 

^89 I quote the following passage from Dr. Roer's Introduction to the SVetasVatara 
Upanishad, pp. 36 f. : "At the time of the composition of the SVetaswatara, the 
Sankhya was not a new system, which had to overcome the resistance of old received 
opinions, and the prejudices of men in power, whose interest might he opposed to the 
introduction of a doctrine by which their authority could he questioned. It had 
found many adherents; it was the doctrine of Manu, of some parts of the Maha- 
bharata, and to its founder divine honour had been assigned by general consent. It 
was a doctrine whose argumentative portion demanded respect, and as it was admitted 
by many Bramhans (««?}, distinguished for their knowledge of the Vedas, it could not 
be treated as a heresy. The most learned and eminent of the Bramhans were evidently 
divided among themselves with reference to the truth of the Sankhya and Vedanta, 
and this must have afforded to the opponents of the Vedaic system a most powerful 
weapon for attacking the Vedas themselves. If both the Sankhya and Vedanta are 
divine revelations, both must be true ; but if the doctrine of the one is true, the doc- 
trine of the other is wrong ; for they are contradictory among themselves. Further, 
if both are derived from the Vedas, it is evident that also the latter cannot reveal the 
truth, because they would teach opposite opinions about one and the same point. Such 
objections to the Vedas had been made already in ancient times, as is clear from the 
Upanishads, from several passages of Manu, from Yaska, etc. ; and under these cir- 
cumstances it cannot be wondered at, if early attempts were made to reconcile the 

13 
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It is not necessary for me here to inquire with any accuracy what 
the relation was in which the different philosophical systems stood to 
each other in former ages. It may suffice to say that the more thorough- 
going adherents of- each — of the Vedanta, the Sankhya, the NTyaya, 
etc. — must, according to all appearance, have maintained their respec- 
tive principles with the utmost earnestness and tenacity, and could not 
have admitted that any of the rival systems was superior to their ov«m 
in any particular. It is impossihle to study the Sutras of the several 
schools, and come to any other conclusion. The more popular systems 
of the Puranas, on the other hand, blended various tenets of the dif- 
ferent systems syncretically together. In modem times the superior 
orthodoxy of the Yedanta seems to be generally admitted. But eyen 
some who hold this opinion refuse to follow the example of BSankara in 
denouncing the founders of the rival schools as heretical. On the con- 
trary, they regard them all as inspired Munis, who, by adaptiog their 
doctrines to the capacities or tendencies of different students, have 
paved the way for the ultimate reception of the Vedantic system. 
Such is the view taken in the Frasth§na-bheda of Madhusudana Saras- 
vati, who gives the following lucid summary of the leading principles 
of the different schools of speculation (Weber's Indische Studien, i. 23) : 

Sarveshdm cha sanhhepena trividhah eva prasthdna-hheda^ \ tatra 
dramhhorvddah ekah \ pa/rindmorvddo d/oitiyah \ vwartta-vddas tritiyah \ 
pdrthwdpya-taijasa-vdymlydi chaturvidhdh paramdncwo dvy-anukddi' 
hramena hrahmdnda-paryantam jagad drambhante \ asad eva kdryyam 
kdraka-vydpdrdd utpadyate iti prathamas tdrkikdndm mlmdmaa' 
kdndm cha \ sattva - rajas - tamo - gundtmakam pradhdnam eva mahad- 
ahankdrddi - kramena jagad-dkdrem parinamate | pUrvam api sukshmor 
rupena sad eva kdryam kdrana-vydpdrena ahhwyajydte iti dvittyah 
pakshah Sdnkhya -Toga - Pdtanjala - Pdiupatdndm \ Brahmanah pari- 
ndmo jagad iti Vaishna/vdndm \ wa-prakdia-paramdnandddvitiyam JBrah^ 
ma sva^mdyd-vasdd mithyaiva jagad-dkdrena kdlpate iti tfitlyah paksho 

tenets of the Vedanta and Sankhya to saye the nniformity of the doctrine, and 
thereby the sacredness of the Yedas as the Scriptures derived from the immediate 
revelation of God. So, for instance, it is recorded that Vyasa, the reputed author of 
the Bramha SUtras, wrote also a commentary to Patanjali's Yoga-tfastra, which is still 
extant under his name. In the same manner composed Gaudapada, the eminent 
Vedantist, and teacher of S'ankara's teacher, Govinda, a commentary to Is'vara 
Krishna's Sankhya Karika ; and the Bhagavad Gita has also the same object." 



Digitized by 



Google 



OP THE VEDAS, HELD BY INDIAN AUTHOES. 195 

Brahnuhvadindm \ sarveshdm prasthana-harttrlndm munlndrh vwartta- 
vdda-par^avasclnena advitlye Pivramekare eva pratipddye tdtparyam \ na 
hi te munayo hhrdntd^ sarvafnatvdt teshdm \ kiniu mhtr-vishaya-pravO' 
ndndm dpdtatah purushdrthe praveio na aamhhavati iti ndstikya^drO' 
ndya taih prahdra-hheddJi pradarsitdh \ tatra teshdm tdtparyam ahuddhvd 
vedchviruddhe ^py arthe tdtparyam utprekshamdnds tan-matam eva npd- 
deyatvena grihnanto jandh ndnd-patha-jmho hhavanti \ iti sarvam ana- 
vadyam \ 

** The difference in principle between these various schools is, when 
briefly stated, three-fold. The first doctrine is that of a commencement 
of the world ; the second is that of an evolution ; the third is that of 
an illusion. Atoms of four descriptions^-earthy, aqueous, igneous, and 
aerial — ^beginning with compounds of two atoms, and ending in the 
egg of Brahma (the world), originate the universe : and effects, pre- 
viously non-existent, come into being from the action of a causer. This 
is the first theory, that of the Logicians and Mimansakas. The second 
theory, that of the Sankhyas, Yogas, Patanjalas, and Pa^upatas, is that 
Pradhdna (or Prahfiti = nature), consistmg of the three gunas (quali- 
ties), aattva, rajaSj and tamasy is evolved, through the successive stages 
of mahat (intellect), and ahankdra (consciousness), etc., in the form of 
the world ; and that effects, which had previously existed in a subtile 
form, are [merely] manifested by the action of their cause. Another 
form of this theory is that of the Vaishnavas [the Ramanujas], who 
hold the universe to be an evolution of Brahma. The third view, that 
of the Brahma-vadins (Vedantists), is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one sole essence, assumes, unreally, 
the form of the world through the influence of his own illusion (Maya). 

The ultimate scope of all the Munis, authors of these different sys- 
tems, is to support the theory of illusion, and their only design is to 
establish the existence of one Supreme God, the sole essence ; for these 
Munis could not be mistaken [as some of them must have been, if 
they were not all of one opinion, or, as those of them must have been 
who did not hold Vedantic principles], since they were omniscient. 
But as they saw that men, addicted to the pursuit of external objects, 
could not all at once penetrate into the highest truth, they held out to 
them a variety of theories, in order that they might not fall into atheism. 
Misunderstanding the object which the Munis thus had in view, and 
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representing that they even designed to propound doctrines contrary 
to the Yedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus hecome adherents of a variety 
of systems. Thus all has been satisfactorily stated." 

I find that Yijnana Bhikshu, the commentator on the Sankhya aphor- 
isms, takes very nearly the same view as is here quoted from Madhu- 
sudana Sarasvati, in regard to the superiority of the Brahma Mimansa 
or Yedanta over the other Dcir^anas. 

In his Sankhya-pravachana-bhashya (Bibliotheca Indica, pp. 3 ff.)^ 
he thus writes : 

Syad etat \ NydyorvaUekikcibhyam atra a/oirodho hhavatu \ hrahma- 
mimdmd'yogdbhydm tu virodho ^sty eva \ tdhhydm nityeharO'Sddhandf \ 
atra cha ISiarasya pratuhidhyamdnatvdt \ na eha atrdpi vydvahdrika- 
pdramdrthika-hhedena sehara-mriSvara'Vddayor avirodho htu sehara- 
vddasya t^dsand-paratva-samhhavdd Ui vdchyam \ vinigamakdhhdvdt \ 
tsvaro hi durjneyah iti niriSvaratvam apt hka-vyavahdra-siddham atSva- 
ryya-vairdyydya anuvaditum iakyate dtmanah sagunatvam iva \ na tu 
kvdpi Sruty-dddv ttva/rah sphufam pratuhidhyute yena seivara-vddasyawa 
vydvahdrikatvam avadhdryeta iti \ atra uehyate \ atrdpi vydvahdrika- 
pdramdrthika ' bhdvo hhavati \ ^'asatyam apratishtham te jagad dhur 
anlSvaram** ityddiSdstrair nirUvara-vddasya ninditatvdt \ asminn eva 
idstre vydvahdrikasyaiva pratishedhasya aHvaryya^vairdyyddy-artham 
anuvddatvatichitydt \ yadi hi laukdyatika-matdnusdrena nityaiivaryyam 
na pratishidhyeta tadd paripurna-nitya-nirdoshaiivaryya'darSanena tatra 
chittdveiato vivekdbhydsa - pratihandhah sydd iti sdnkhydchdryydndm 
diayah | seivara-vddasya na kvdpi nindddikam asti yena vpdsanddi-para- 
tayd tat idstram sankochyeta \ yat tu " ndsti sdnkhya-samam jndnam 
ndsti yoga-samam hdlam \ atra vah samiayo md bhuj jndnam sdnkhyam 
par am smritam^^ ityddi vdkyam tad-vivekdihie eva sdnkhya-jndnasya dor- 
iandntarehhyah utkarsham pratipddayati na tv ihara-pratisheddmSe ^pi \ 
tathd Fardiarddy-akhila'Sishta'Samvdddd api seSvara-vddasyaiva pdra- 
mdrthikatvam a/oadhdryate \ api cha ^^Ahihapdda-pramte cha Kdndde 
Bdnkkya-yogayoh \ tydjyah Sruti-virudho ^mSah Sruty-eka-saranair nri- 
hhih I Jaimimye cha Faiydse virudhdtnSo na kaichana \ irutyd veddrtha- 
vijndne Sruti-pdram gatau hi tdv " iti FardSaropapurdnddihhyo *pi 
hrahmormimdmsdydh thardmSe halavattvam \ yathd j *^ nydya-tantrdny 
anekdni tais tair uktdni vddihhih | hetv-dgama-saddchdrair yad yuktam 
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tad updsyatdm^^ itt mohluhdharma-^dkt/dd apt PardSarad^'akhih-itshta' 
vya/oahdrem hrahrm'min^msd'nydyO'VaUeBMMdy-uktah Ihara-eddhaka- 
nydyah eva grdkyo hdlavattvdt \ tathd \ *'Ta0i na paSyanti yoyindrdh 
sdnkhydh apt maheSvaram \ anddi-nidhanam hrahma tarn eva iaranam 
vrqfa^' ttyddi-kaurmddi-vdkyath adnkhydndm tSvardjndnasyaiva ndrdya- 
nddind proktatvdch eha \ kincTia hrahma-mlmdmsdydh tSvarah eva mukhyo 
vishayah upahramddthhir a/vadhfiiah \ tairdfhse tasya hddhe idstrasyaiva 
aprdmdnyam sydt \ " yat-parah Sahdah sa Mddrthah '* iti nydydt \ sdn- 
khya-Sdstrasya tu purtMhdrtha'tatsddhana-prakritt-purtMha'Vivekdv eva 
mukhyo vishayah | iti livara^atishedhdmSa-hddhe 'pi na aprdmdnyam \ 
**Yat'parah Sahdah sa Sahddrthah^* iti nydydt \ atah sdvakdSatayd sdn' 
khyam eva Isvara-pratishedhdmie durhalam iti \ na cha hrahma-mimdm- 
sdydm api iSvdrah eva mukhyo vishayo na tu nityaiivaryam iti vaktunt 
Sakyate \ '^smrity-anavakdia'dosha-prasanya^-rupa'purva-pahhasya anu- 
papattyd nityaiSvaryya^iSishfatvena eva hrahma-mlmdmsd'viahayatvdva- 
dhdrandt \ hrahma-Sabdasya para-hrahmany eva mukhyatayd tu ^^athdtah 
para-hrahma'jijndsd " iti na sUtritam iti \ etena sdnkhyorvirodhdd hrah- 
ma-yoya-darSanayoh kdryyeSvara-paratvam api na Sdnkanzyam \ prakriti- 
Bvdtantrydpattyd ^Wachandnupapattei cha na anumdnam " ityddi hrahma- 
sutra-parampard-nupapattei cha \ tathd ^* sa purveshdm api guruhkdlena 
anavachchheddd^' itiyoya-sutra-tadiya-vydsa-hhdshydhhydm sphufam lia- 
nityatdvagamdch cha iti \ tasmdd ahhyupagama'Vdda-praudhi'Vddddind 
eva sdnkhj/asya vydvahdrikehara-pratishedha-paratayd hrahma-mlmdmsd' 
yogdhhydm saha na virodhah \ ahhyupagama-vadai cha Sdstre drishtah \ 
yathd Vishnurpurdne (i. 17, 54) | '*Ete hhinna-driidm daitydh vikalpdh 
kathitdh mayd \ kritvd'hhyupagamam tatra sanhhepah iruyatdm mama " | 
iti \ astu vd pdpindm Jnana-pratihandhdrtham dstika-darSaneshv apy 
amSatah sruti-viruddhdrtha-vya/vasthdpanafh teshu teshv afhieshv apra- 
many am cha \ Sruti - smrity - aviruddheshu tu mukhya - vishayeshu prd- 
many am asty eva \ atah eva Padma-purdne hrahma -yoga- darSandti- 
riktdndm darSandndm nindd 'py upapadyate | Yathd tatra Fdrvatim 
prati livara-vdkyam \ " Srinu devi pravakshydmi tdmasdni yathd-kra- 
mam \ yeshdfh iravana-rndtrena pdtityam jndnindm api \ prathamam hi 
mayaivoktam S'aivam PdSvpatddikam \ mach-chhakty-dveSitair vipraih sam- 
proktdni tatah pa/ram \ Kanddena tu samproktam sdstram vaiieshikam 
mahat \ Oautamena tathd nydyam sdnkhyam tu Kapilena vai \ doijan- 
mand Jaiminind purvam vedama/ydrthatah \ nirtSvarena vddena kritam 
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idstram mahattaram \ Dhiahamna tathd proktam charvdham ati-garhi- 
tarn I daity&ndfk ndiandrthdya Vtshnund JBuddha-rHpind \ hauddha-ids- 
tram asat proUa4h nagm-ntla-^atddiham \ mdyd-vddam asach-ehhdsfram 
praehehhannam hauddham eva eha \ mayaka kathitam devi kalau hrdh- 
tnana-rHpind \ apdrtharh iruti-vdkydnd'fh dariayat loka-garhitam \ kar- 
ma-warUpO'tydjyatvam atra eha pratipddyate \ sarva-karma-pa/rihhrarh' 
Sdd naishkarmyafh tatra ehochyate \ pardtma^vayor aikyam mayd Hra 
pratipddyate \ hrahmano Uya pwrafh rHipafh nWgunaih darittam mayd | 
sarvasya jagato *py asya ndiandrtkafh kalau yuge \ veddrthavad mahd^s- 
tram mdyd-vddam avaidikam \ mayawa katMtaih devijagatdfh ndSa-kdra- 
ndd^^ iti \ adhikam tu hrahma-mlmdmsd'hhdshyeprapanehitam asmdhhir 
iti I tasmdd dsttka-Sdstrasya na kasydpy aprdmdnyam virodho vd eva- 
ava-vishayeshu sarveehdm abddhdt avirodhdeh eha iti \ nanv warn pwrwha- 
hahutvdMie *py asya Sdstrasya abhyupagama-vadatvaih sydt \ na sydt j 
avirodhdt \ hrahma-mJmdfhsdydm apy ^^ afhio ndnd-vyapadeidd^* ityddi- 
sutra-jdtairjlvdtma'hahutvasyaiva nvrnaydt \ Bdnkhya-siddha-purushdndm 
dtmatvafh tu hrahma-mlmdmayd hddhyate eva \ **dtmd iti tu upayanti^* 
iti tatsHtrena paramdtmanah eva paramdrtJuhhhUmdv dtmatvdvadhd- 
randt \ tathdpi eha sdnkhyasya na aprdmdnyam \ vydvahdrikdtmano 
jwasya itara'Viveka-jndnasya moksha-sddhanatve vivakahitdrthe hddhd- 
hhdvdt I etena iruti-emjriti-prasiddhayor ndndtmaikdtmatvayor vydvahd- 
rika-pdramdrthikorhhedena avirodhah \ 

** Be it so : let there be here no discrepancy with the Nyaya and 
Yaiiieshika. But it will be said that the Sankhya is really opposed to 
the Brahma-mimansa (the Vedanta) and the Yoga [of Patanjali] ; since 
both of these systems assert an eternal I^vara (God), while the Sankhya 
denies such an Ii^vara. And it must not be said (the same persons 
urge) that here also [as in the former case of the Kyftya and Yaii^e- 
shika], owing to the distinction between practical [or conventional, or 
regulative] and essential truths, there may be no [real] contrariety 
between the theistic and the atheistic theories, inasmuch as the theistic 
theory may possibly have a view to devotion [and may therefore have 
nothing more than a practical end in view] ; — ^you are not, it will be 
said, to assert this, as there is nothing to lead to this conclusion [or, 
distinction]. For as IiSvara is difficult to be known, the atheistic theory 
also, which is founded on popular opinion, may, indeed, be adverted to 
for the purpose of inspiring indifference to the conception of a Deity> 
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(just as it is [conyentionally] asserted that soul has qualities) ; but 
neither the Yeda, nor any other i^stra contains a distinct denial of 
an I^vara, by which the merely practical [or conventional] character of 
the theistic theory could be shewn. [Consequently the theistic theory 
is not a mere conyentional one, but true, and the contradiction between 
the atheistic Sankhya and the theistic systems is real and irreconcilable]. 
" To this we reply : in this case also the distinction of practical and 
essential truths holds. For although the atheistic theory is censured by 
such texts as the following : * They declare a world without an Ii^yara to 
be Mee and baseless ; ' yet it was proper that in this system (the San- 
khya), the merely practical (or conventional) denial [of IiSvara] should 
be inculcated for the purpose of inspiring indifference to the conception 
of a Deity, and so forth. Because the idea of the author of the San- 
khya was this, that if the existence of an eternal IiSvara were not 
denied, in conformity with the doctrine of the Lauk£lyatikas, men would 
be prevented by the contemplation of a perfect, eternal, and faultless 
godhead, and by fixing their hearts upon it, from studying to discri- 
minate [between spirit and matter]. But no censure on the theistic 
theory is to be found in any work, whereby [the scope of] that 
system might be restricted, as having devotion, etc., in view as its 
only end. And as regards such texts as the following: 'There is 
no knowledge like the SankhjB, no power like the Yoga ; doubt not 
of this, the knowledge of the Sankhya is considered to be the highest,' 
they [are to be understood as] proving the superiority of the Sankhya 
doctrine over other systems, not in respect of its atheism, but only of 
its discrimination [between different principles]. It is, moreover, estab- 
lished by the concurrence of Para^ara, and all other well instructed 
persons, that the theistic theory is that which represents the essential 
truth. Further, such texts as the following of the Para^ara TJpapurana, 
and other works, shew that the strength of the Brahma-mlmansa lies 
on the side of its theism, viz., ' In the systems of Akshapada (Gotama) 
and Xanada, and in the Sankhya and Yoga, that part which is opposed 
to the Veda should be rejected by all persons who regard the Yeda as 
the sole authority. In the systems of Jaimini and Vyasa (the Vedanta) 
there is no portion contrary to the Yeda, since both these sages have 
attained to a perfect comprehension of its true meaning. In the same 
way it results from this text of the Moksha-dharma (a part of the 



Digitized by 



Google 



200 OPINIONS KEGAEDING THE OBIGIN, ETC., 

S^anti-paryan of the Mababharata), viz. : ' Many systems of reasoning 
have been promulgated by different authors; [in these] whatever is 
established on grounds of reason, of scripture and of approved custom, 
^s to be respected;' [from this text also, I say, it results] that the 
theory,— declared in the Brahma-mimansa, the Nyaya, the YaiSeshika, 
etc., in consonance with the tradition of Para^ara and all other wrell- 
instructed men, — which asserts an I^vara, is alone to be received, in 
consequence of its strength; and [the same thing follows] from the 
fact that in such passages as this of the Kaurma-purana, etc., viz. — 
* Take refuge with that MaheiSvara, that Brahma without beginning 
or end, whom the most eminent Yogins, and the Sankhyas do not 
behold,' — Narayana (Vishnu) and others assert that the Sankhyas are 
ignorant of I^vara. 

*' Moreover, I^vara is determined to be the principal subject of the 
Brahma-mlmansa by the introductory statement, etc., of that system. 
If it were open to objection on that side [t,e, on the side of its principal 
subject], the entire system would be without authority. For it is a 
rule that ' the sense of a word is that which it is intended to denote.' 
Whereas the principal subjects of the Sankhya are— (1) the grand 
object of human pursuit, and (2) the distinction between nature {pro- 
kriti) and spirit {pwru8ha\ which is the instrument of attaining that 
grand object. Thus this system does not lose its authority, even 
though it be erroneous in so far as it denies an Isvara. Por it is a rule 
that Hhe sense of a word is that which it is intended to denote.' 
Hence, as the Sankhya has a certain applicability of its own, it is weak 
only in so far as it denies an Iiivara. 

*'!N"or can it be alleged that it is livara only, and not thp eternity of 
his existence, that is the principal subject of the Brahma-mimansa ; 
since, through the disproof of the objection {purvchpaksha) that the 
theistic theory ' is chargable with the defect of rendering the Smriti 
inapplicable,' "° it is ascertained that the assertion of an eternal Kvara 
is the main object of the Brahma-mimansa. But as the word 'Brahma' 
is properly employed to denote the supreme Brahma, the first aphor- 
ism of the Brahma-mimansa does not run thus, * Now follows the en- 
quiry regarding the supreme Brahma ; ' [but thus, ' Now follows the 

170 xhe aphorism here referred to (Brahma Sutras ii. 1, 1), with most of S'ankara*s 
comment on it, has heen already quoted ahove, pp. 185 ff. 
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enquiry regarding Brahma.'] Hence we are not to surmise that, as they 
[would otherwise] contradict the Sankhya, the Brahma-mimansa and 
Yoga systems must aim at establishing [not an eternal Deity] but a 
[secondary] 16 vara, who is merely an effect. For this is disproved (1) 
by the series of Brahma Sutras (ii. 2, Iff.) which affirm that 'an un- 
intelligent cause of the world cannot be inferred, as it is not conceiv- 
able that such a cause should frame anything,' and which would be 
rendered inconclusive by the assumption of the independent action of 
Prakriti ; and (2) by the fact that the eternity of God is clearly under- 
stood from tl^e Yoga aphorism [i. 26], viz. * He is also the instructor 
of the ancients, as he is not circumscribed by time,' as well as from 
the commentary of Vyasa thereon.^^ Hence, as the Sankhya, arguing 
on its own special principles, and at the same time making a great dis- 
play of ingenuity ^^ and so forth, has in view a merely practical denial 
of an Kvara, it does not contradict the Brahma-mimansa or the Yoga. 
The method of reasoning on special principles is referred to in the 
S'astra. Thus it is said in the Vishnu Purana [i. 17, 54, Wilson, 
vol. ii. p. 44], ' These notions, Daityas, which I have described, are 
the guesses of persons who look on the Deity as distinct from them- 
selves. Accepting them as partially correct, hear from me a summary 
(of transcendental truth). 

"^Or let it be [supposed] that even orthodox systems, with the view 
of preventing sinners from attaining knowledge, lay down doctrines 
which are partially opposed to the Yeda ; and that in those particular 
portions they are not authoritative. Still in their principal contents, 

"^ I quote the commentary of Bhoja-rajS on this Sutra, as given by Dr. Ballantyne 
(Aphorisms of the Yoga, part first, p. 32) : Furveshdm \ adyanam Brahmddtndm api 
8a gurur upadeskfa yatah aa Tealena ndvaehehhidyate anaditvdt | tesham punar adi- 
mattvad asti kalena avachchhedah \ *' Of the ancients, that is, of the earliest [beings], 
Brahma and the rest, he is the guruy i.e.f the instructor, because He, as having no 
beginning, is not circumscribed by time ; while they, on the other hand, having had 
a beginning, are circumscribed by time/' 

^'' I am indebted to Professor Cowell for a satisfactory interpretation of the first of 
these two phrases, abhyupagama-vadadixA praudhi-vada, as well as for various other 
improvements in my translation of tWs passage. The phrase abhyupagamo'aiddhanta 
is rendered by Dr. Ballantyne "Implied dogma" (Nyaya aphorisms, i. 31, p. 30, as 
corrected in MS.). Professor Goldstiicker «.<;. renders it by "implied axiom." In 
Bohtlingk and Roth's Lexicon the phrase abhyupagama-vada is rendered " a dis- 
cussion in a conciliatory spirit." In regard to the sense of prau4hi'Vada see above, 
p. 172. 
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which are consonant to the Shiti and the Sm^iti, they possess authority. 
Accordingly, in the Padma Parana we find a censure passed eyen upon 
the several philosophical systems {DarSanas)^ with the exception of the 
Brahma (the Yedanta) and the Yoga. For in that work I^vara (Maha- 
dera) says to Panratl, 'Listen, goddess, while I declare to you the 
T&masa works (the works characterised hy tamaSy or the quality of 
darkness) in order ; works hy the mere hearing of which eyen wise 
men hecome fallen. Eirst of all, the S^aiya systems, called Pai^upata, 
etc., were deliyered by myself. Then the following were uttered by 
Brahmans penetrated by my power, viz. the great VaiiSeshika system 
by Kanada, and the Kyaya, and Sankhya, by Gotama and Kapila re- 
spectively. Then the great system, the Purva-[mlmansa], was com- 
posed by the Brahman Jaimini on Yedic subjects, but on atheistic 
principles. So too the abominable Charvaka doctrine was declared by 
Dhishana,^^ while Vishnu, in the form of Buddha, with a view to the 
destruction of the Daityas,*''* promolgated the false system of the Baud- 
dhas, who go about naked, or wear blue garments. I myself, goddess, 
assuming the form of a Brahman, uttered in the Kali age, the false 
doctrine of Maya [illusion, the more modem form of the Vedanta], 
which is covert Buddhism, which imputes a perverted and generally 
censured signification to the words of the Yeda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent on such 
cessation. In that system I propound the identity of the supreme and 
the embodied soul, and show that the highest form of this Brahma is 
that in which he is devoid of the [three] qualities. It was I myself, 
goddess, by whom this great i^astra, which, composed of Yedic materials 
and inculcating the theory of illusion, is yet un- Yedic, was declared in 
the Kali age for the destruction of this entire universe.' "We have 
entered into fuller explanations ou this subject in the Brahma-mlmansa- 
bhashya. There is, therefore, no want of authority, nor any contra- 
diction, in any orthodox system, for they are all incapable of refutation 
in their own especial subjects, and are not mutually discrepant. Does, 
then, this system (the Sankhya) lay down a theory based only on its 
own assumptions in respect of the multitude of souls also ? It does not. 
Eor in the Brahma-mimansa also it is determined by such a kind of texts 

"* A name of Vriliaspati, according to Wilson's dictionary. 
"* See Wilson's Vishnu Purana, pp. 334 ff. 
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as the following (Brahma Sutras, ii. 3, 43), viz. 'the embodied spirit is 
a portion ^^ of the supreme soul, from the variety of appellations,' that 
there is a multitude of embodied spirits. But it is denied by the Brahma- 
mimansa that the spirits {pwrvsha) asserted by the Sankhya have the 
character of Soul ; for it is determined by the Brahma Sutra (iv. 1,3), 
*they approach Him as one with themselves,' ^^ that, on the ground of 
transcendental truth, the supreme Soul alone has the character of Soul. 
But, nevertheless, the Sankhya is not unauthoritative ; for as the know- 
ledge of its own distinctness from other things, obtained by the em*- 
bodied spirit in its worldly condition, is instrumental to final liberation, 
this system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction of 
practical and real, that there is no contradiction between the two 
theories (made known by the S'ruti and Smyiti), of a multitude of 
souls, and the unity of all soul. 

The view taken by MadhusQdana, as quoted above, and partially 
confirmed by Yijnana Bhikshu, of the ultimate coincidence in principle 
of aU the different schools of Hindu philosophy, however mutually 
hostile in appearance, seems, as I have remarked, to be that which is 
commonly entertained by modem Pandits. (See Dr. Ballantyne's Sy* 
nopsis of Science, advertisement, p. iv.) This system of compromise, 
hwoever, is clearly a deviation from the older doctrine ; and it practi- 
cally abolishes the distinction in point of authority between the Yedas 
and the Smritis, Dar^anas, etc. For if the Munis, authors of the six 
Darsanas, were onmiscient and infallible, they must stand on the same 
level with the Yedas, which can be nothing more. 

I return, however, from this digression regarding the hostility of 
S^ankara to the adherents of the Sankhya and other rationalistic schools, 

"fi On tliis, however, S'ankara {in loco) remarks as follows : Jtmh Iharaaya Mo 
bhavitum arhati t/atha'gnervisphulinffa^ \ (miahwaamaah | na hinir(wayiXlva8yam^h 
hhyo 'maah sambhavati | kasmdt ptmar niravay<watvat aa eva na bhavati | " nana- 
vyapadeiat \ " The embodied soul must be * a portion * of Is'vara, as a spark is of fire 
(and not merely dependent upon him as a servant on his master). ' A portion ' means, 
*• as it were a portion; ' for nothing can be, in the proper sense, 'a portion' of that 
which has no parts. Why, then, as IsVara has no parts, is not the embodied soul the 
very same as he ? * From the variety o£ appellations,' etc., etc." 

176 ^e original Stitra runs thus : Atma iti tu upagaehehhcmti grahayanti eka \ 
'' They approach Him as one with themselves, and [certain texts] cause them to 
receive Him as one with themselves." This refers to certain texts which S'ankara 
adduces from one of the Upanishads, apparently. 
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and the opinions of later authors concerning the founders of those 
several systems. The distinction drawn by the Indian commentators 
quoted in this section between the superhuman Yeda and its human 
appendages, the Kalpa Sutras, etc., as well aa the other Smyitis, is not 
borne out by the texts which I have cited above (pp. 8, 31) from the 
B^rihad Aranyaka (= S^atapatha Brahmana), and Mun^al^a TJpanishads. 
By classing together the Vedic Sanhitas, and the other works enume' 
rated in the same passages, the authors of both the XIpanishads seem 
to place them all upon an equal footing ; and the former of the two 
authorities speaks of them all as having proceeded from the breathing 
of the Great Being. If the one set of works are superhuman, it may 
fairly be argued that the others are so likewise. According to the 
Mundaka TJpanishad, neither of them (if we except only the Yedantas 
or TJpanishads) can be placed in the highest rank, as they equally in- 
culcate a science which is only of secondary importance. 

As, however, Siankara (who, no doubt, perceived that it would be 
inconsistent with modem theories to admit that any of the works 
usually classed under the head of Smriti had been really breathed forth 
by the Creator, and that such a directly divine origin could, on ortho- 
dox principles, be assigned only to writings coming under the desig- 
nation of S'ruti), maintains in his comment on the text of the Bfihad 
Aranyaka TJpanishad that the whole of the works there enumerated, 
excepting the Sanhitas of the four Yedas, are in reality portions of the 
Brahmanas, it will be necessary to quote his remarks, which are as 
foUows (Bibl. Ind. ii. 855 ff.): 

. . . Mhasitam iva niSvasitam \ yathd aprayatnenaiva purusha-nisvaso 
hha/oaty evam vd \ are him tad nihasHam tato jdtam ity uchyate \ Tad 
rigvedo yajwmdah sdma/oedo HharvanyirasaS ehaturvtdham mantra-jdtam \ 
itihdsah ity Urvaii-Fururavasor samvddddir ^^UrvaSi ha apsardh *' ityddi- 
hrdhmanam eva \ purdnam *^ asad vd idam ogre dsld^^ ityddi \ vidyd 
devafana-vidyd *'vedah so *yam^^ ityddih \ tfpanishadaJf, *'priyam ity etad 
ttpdsita'* ityddydh \ iloMh '^hrdhmana'prahhavdh mantrda tad ete 
^lohdh^^ ity ddayah \ autrdni vastu-sanyraha-vdhydni vede yathd ^^ dtmd 
ity eva updsUa^^ ityddlni \ anuvydkhydndni tnantra-vivarandni \ vydkhyd- 
ndni arthavdddl^ | . . . . evam ashfavidham hrdhmanam | evam mantra- 
hrdhmanayor eva grahanam \ niyata-racliandvato vidyamdnasyaiva vedasya 
dbhvvyaktih purtMha-niivdsa-vat \ na cha pwrmha-huddhi-prayatruhpUr- 
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vakah I atah pramdnam mrapekshah eva svdrthe | . . . . tena vedasya 
a^amdnyam diankate \ tad-diankd-nivnUy-arfham idam uktam \ pwu- 
ahorniivdsarvad aprayatnoUhitatvdt pramdnam vedo na yathd ^nyo gran- 
thah iti I 

" 'His breathing ' means, * as it were, his breathing/ or it denotes the 
absence of effort, as in the case of a man's breathing. 'W^e are now 
told what that breathing was which was produced from him. It was 
the four classes of mantras (hymns), those of the Rich, Yajush, Saman, 
and Atharvangirases (Atharvana) ; Itihasa (or narrative), such as the 
dialogue between XJrvasi and Pururavas, viz. the passage in the Brah- 
mana beginning * Xlrva^i the Apsaras,' etc. [S'. P. Br. p. 855] ; Purana, 
such as, * This was originally non-existent,' etc. ; Yidya (knowledge), 
the knowledge of the gods, as, * This is the Yeda,' etc. ; TJpanishads, 
such as, * Let him reverence this, as beloved,' etc. ; S'lokas, such as 
those here mentioned, * The mantras are the sources of the Brahmanas, 
on which subject there are these ^lokas,' etc. ; Sutras (aphorisms) oc- 
curring in the Yeda which condense the substance of doctrines, as, 
* Let him adore this as Soul,' etc. ; Anuvyakhyanas, or interpretations 
of the mantras ; Yyakhyanas, or illustrative remarks." The commen- 
tator adds alternative explanations of the two last terms, and then pro- 
ceeds: " Here, therefore, eight sorts of texts occurring in the Brahmanas 
are referred to ; and consequently the passage before us embraces merely 
mantras and Brahmanas. The manifestation of the Yeda, which already 
existed in a fixed form of composition, is compared to the breathing of 
a person. The Yeda was not the result of an effort of the intelligence 
of any person. ^^ Consequently, as proof in respect of its own contents, 
it is independent of everything else." 

S'ankara terminates his remarks on this passage by intimating, as 
one supposition, that the author of the XIpanishad means, in the words 

^^■^ Compare S'ankara's Comment on Brahma Sutra, i. 1, 3, as quoted above in 
p. 106, where this same text of the Bfih. Ar. Up. is referred to. As the fact of 
Brahma being the author of the Yedas is there adduced to prove the transcendent 
character of his knowledge, and of his power, we must, apparently (unless we are to 
charge the great commentator with laying down inconsistent doctrines in the two 
passages), suppose that in the text before us he does not mean to deny that Brahma 
was conscious of the procession of the Vedas, etc., from himself, and cognizant of their 
sense (as the author of the Sankhya aphorisms and his commentator seem to have 
understood, see above p. 135), but merely that his consciousness and cognizance were 
not the result of any eflfort on his part. 
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on which he comments, to remove a doubt regarding the authority of 
the Yeda, arising from some words which had preceded, and therefore 
affirms that " the Yeda is authoritatiye, because it was produced with- 
out any effort of will, like a man's breathing, and not in the same 
manner as other books.'* (See Sankhya Sutras, y. 50 ; above, p. 135.) 
This attempt to explain the whole of the eight classes of works enu- 
merated in the TJpanishad as nothing else than parts of the Brahmanas, 
cannot be regarded as altogether satisfactory, since some of them, such 
as the Sutras, have always been referred to a distinct class of writings, 
which are regarded as uninspired (see Miiller's Anc. Ind. Lit. pp. 75, 
86) ; and the Itihasas and Puranas had in all probability become a 
distinct class of writings at the period when the XIpanishad was com- 
posed. And S'ankara's explanation is rendered more improbable if we 
compare with this passage the other fi*om the Mundaka TJpanishad, i. 
1, 5, already quoted above (p. 31), where it is said, "The inferior 
science consists of the Rich, Yajush, Saman, and Atharvan Yedas, ac- 
centuation {Sikahd), ritual prescriptions {kalpa)f grammar, commentary 
{nirukta), prosody {chhandas), and astronomy."*^ Here various ap- 
pendages of the Yedas, which later writers expressly distinguish fix)m 
the Yedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four San- 
hitas, or collections of the hymns, as constituting the inferior science 
(in opposition to the knowledge of the supreme Spirit). From this we 
may reasonably infer that the author of the B^rihad Aranyaka TJpani- 
shad also, when he specifies the Sutras and some of the other works 

"8 I take the opportunity of introducing here Sayana's remarks on this passage in 
his Commentary on the Rig-veda, vol. j., p. 33 : Atigambhlroiya vedasya artham 
uvabodhapitum aikshadini shad-angani pravriitani | ata eva tsskam apara-vidya- 
rupatvam Mundakopanishadf/ Atharvanikah amananti \ ** dve vidye** ityadi | . . . . 
sadhana-hhuta' dkarma-Jnana'hetutvat shad-anya-sahitanam karma^kandandm apara- 
pidyaivam \ paramct-purtuhaHha'hhuta'hrahma'jndno'hettUvad upaniahadam para^ 
vidyatvam \ ^< The S'iksha and other five appendages are intended to promote the com- 
prehension of the sense of the very deep Yeda. ^ence, in the Mundaka TJpanishad, 
the followers of the Atharya-yeda declare that these works belong to the class of 
inferior sciences, thus: * There are two sciences,' etc. [see the entire passage in p. 31.] 
Since the sections of the Yeda which relate to ceremonies [including, of course, the 
hymns], as well as the six appendages, lead to a knowledge of duty, which is an in- 
stiniment [of something further], they are ranked as an inferior science. On the other 
hand the IJpanishads, which conduct to a knowledge of Brahma, the supreme object 
of man, constitute the highest science." 
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which he enumerates, intended to speak of the Yedangas or appendages 
of the Yedas, and perhaps the Sm]ritis also, as being the breathing of 
Brahma. The works which in the passage from the Mundaka are 
called E!alpa, are also commonly designated as the Kalpa Sutras. 

This conclusion is in some degree confirmed by referring to the pas- 
sage from the Mahabharata, S'anti-paryan, 7,660, which has been cited 
in p. 105, where it is said that the ''great rishis, empowered by Sva- 
yambhu, obtained by devotion the Vedas, and the Itihasas, which had 
disappeared at the end of the preceding Yuga." Whatever may be 
the sense of the word Itihasa in a Yedic work, there can be no doubt 
that in the Mahabharata, which is itself an Itihasa, the word refers to 
that class of metrical histories. And in this text we see these Itihasas 
placed on a footing of equality with the Yedas, and regarded as having 
been, like them, pre'-existent and supernatural. See also the passage 
from the Chhandogya TJpanishad, vii. 1, 1 ff. (Bibl. Ind., vol. iii. pp. 
473 ff.), quoted above (p. 33), where the Itihasas and Pura^as are spoken 
of as " the fifth Yeda of the Yedas." The same title of *' fifth Yeda '' 
is applied to them in the Bhag. Pur. iii. 12, 89 : lUMsa-purdndni pan- 
ehamam vedam Itvarah \ sarvehhyah eva muhhehhyah sasrtje sarva-dar- 
kanah \ '^ The omniscient Isvara (God) created from all his mouths the 
Itihasas and Puranas, as a fifth Yeda." See also the passages quoted 
above in pp. 27-30, from the Puranas and Mahabharata, where the 
Itihasas and Puranas themselves are placed on an equality with, if not 
in a higher rank, than the Yedas. The claims put forward by these 
popular works on their own behalf are not, indeed, recognized as valid 
by more critical and scientific authors, who, as we have seen at the 
beginning of this section, draw a distinct line of demarcation between 
the Yedas and all other works ; but it would appear from the passages 
I have quoted from the ITpanishads that at one time the Yedas were, 
at least, not so strictly discriminated from the other S'astras as they 
afterwards were. 

Sect. XII. — Eecapifulation of the Arguments urged in the DarSanas, 
and hy Commentators, in support of the Authority of the Vedas, with 
some remarks on these reasonings. 

As in the preceding sections I have entered at some length into the 
arguments urged by the authors of the philosopical systems and their 
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commentators, in proof of the eternity and infallibility of the Yedas, it 
may be conyenient to recapitulate the most important points in these 
reasonings ; and I shall then add snch observations as the consideration 
of them may suggest. 

The grounds on which the apologists of the Yedas rest their authority 
are briefly these : First, it is urged that, like the sun, they shine by 
their own light, and evince an inherent power both of revealing their 
own perfection, and of elucidating all other things, past and future, 
great and small, near and remote (Sayana, as quoted above, p. 62 ; 
S'ankara on Brahma Sutras i. 1, 3, above, p. 190). This is the view 
taken by the author of the Sankhya Sutras also, who, however, 
ezpressly denies that the Yedas originated from the conscious effort 
of any divine being (see p. 135). Second, it is asserted that the Yeda 
could have had no (human) personal author, as no such composer is 
recollected (Madhava, above, pp. 83 ff), and cannot therefore be sus- 
pected of any such imperfection as would arise fix)m the fallibility of 
such an author (pp. 69 f. ; Sayana p. 106). Third, the Purva-mimansa 
adds to this that the words of which the Yedas are composed are eternal, 
and have an eternal connection (not an arbitrary relation depending upon 
the human will) with their meanings, and that therefore the Yedas are 
eternal, and consequently perfect and infallible ^^ (Mimansa Sutras and 
Commentary, above, pp.71 ff., and Sarva-dar^ana-sangraha, above, pp.9 If.) 
Fourth, the preceding view is either explained or modified by the com- 
mentator on the Taittiriya Sanhita (above, p. 69), as well as by Sayana in 
his Introduction to the Big-veda (above, p. 106), who say that, Hke time, 
aether, etc., the Yeda is only eternal in a qualified sense, i,e, during the 
continuance of the existing mundane system; and that in reality it sprang 
from Brahma at the beginning of the creation. But this origin cannot 
according to their view affect the perfection of the Yeda, which in con- 
sequence of the faultlessness of its author possesses a self-demonstrating 
authority. Fifth, although the Yedanta, too, speaks of the eternity of the 
Yeda (above, p. 105), it also in the same passage makes mention of its 
self-dependent author ; while in another passage (p. 106) it distinctly 
ascribes the origin of the Indian Scripture to Brahma as its source or 

"9 In the Brihad Aranyaka Upanishad (p. 688 of Dr. Boer's ed.) it is said : Va- 
ehaiva aamrad Brahma jnayaie vag vai aamraf paramam Brahma \ " By speech, o 
monarch, Brahma is known. Speech is the supreme Brahma." 
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cause. Brahma here must be tdken as neuter, denolang the supreme 
Spirit) and not masouline, designating liie personal creator, as under 
the fburth head.^^ Sixth, aooording to the 19'aiyayika doctrine the au- 
thority of ttie Veda is established by the feet of its having emanated 
from competent perscms who had an intuitive perception of duty, and 
whose competence is proved by their injunctions being attended wil3i 
the desired results in all cases which come within the cognizance of our 
senses and experience (Ny&ya Sutras, above, pp. 116). Seventh, agree- 
ably to the Yai^eshika doctrine, and that of the Kusumanjali, the in- 
fallibility of theYeda results from the omniscience of its author, who 
is €bd (Yai^eshika Sutras, Tarka Sangraha, and Kusumanjali, pp. 1 19 ff., 
127, and 129 ff., above). 

These arguments, as the reader who has studied all their details will 
have noticed, are sometimes in direct opposition to each other in their lead- 
ing principles ; and they are not likely to seem convincing to any persons 
but the adher^ts of the schools from which they have severally emanated. 
The European student (unless he has some ulterior practical object in 
view) can only look upon these opinions as matters of historical interest, 
as illustrations of the course of religious thought among a highly acute 
and speculative people. But they may be expected to possess a greater 
importance in the eyes of any Indian readers into whose hands this book 
may fall; and as such readers may desire to learn in what light these 
arguments are regarded by Western scholars, I shall offer a few remarks 
on the subject. 

In regard to the first ground in support of the infallibility of the 
Yeda, viz. the evidence which radiates from itself, or its internal evi- 
dence, I may observe first, that this is a species of proof which can 
only be estimated by those who have made the Indian Scripture the 
object of careful study ; and, second, that it must be judged by the 
reason and conscience of each individual student. This evidence may 
appear conclusive to men in a certain stage of their national and per- 
sonal culture, and especially to those who have been accustomed from 
their infancy to regard the Yedas with a hereditary veneration ; whilst 
to persons in a different state of mental progress, and living under dif- 
ferent influences, it will appear perfectly futile. It is quite clear that, 
even in India itself^ there existed in former ages multitudes of learned 
180 See note in p. 205, above. 

14 
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and yirtnous men who were unable to see the force of this argument, 
and who consequently rejected the authority of the Yedas. I allude of 
course to Buddha and his followers. And we have even found that 
some of those writers who are admitted to have been orthodox, such as 
the authors of the TJpanishads, the Bhagavad Gita, and the Bhagayata 
Purana, while they attach the highest value to the diyine knowledge con- 
veyed by the latest portions of the Yeda, depreciate, if they do not actu- 
ally despise, the hymns and the ceremonial worship connected with them. 
In regard to the second argument, viz. that the Vedas must be of 
supernatural origin, and infallible authority, as they are not known to 
have had any human author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own day who ex- 
plained the annual inundations of the river N'ile by supposing its stream 
to be derived from an imaginary ocean flowing round the earth, which 
no one had ever seen, that his opinion did not admit of confutation, 
because he carried the discussion back into the region of the unap- 
parent (e? a^av€<: tov fjbv0ov dveveUa^ ovk e^ev eKefXpv). The same 
might be said of the Indian speculators, who argue that the Yeda must 
have had a supernatural origin, because it was never observed to have 
had a human author like other books; — that by thus removing the 
negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost to place themselves beyond 
the reach of direct refutation. But it is to be observed (1) that, even 
if it were to be admitted that no human authors of the Yedas were 
remembered in later ages, this would prove nothing more than their 
antiquity, and that it would still be incumbent on their apologists to 
show that this circumstance necessarily involved their supernatural 
character ; and (2) that, in point of fact, Indian tradition does point to 
certain rishis or bards as the authors of the Yedio hymns. It is true, 
indeed, as has been already noticed (p. 85), that these rishis are said to 
have only ''seen*' the hymns, which (it is alleged) were eternally pre- 
existent, and that they were not their authors. But as tradition de- 
clares that the hymns were uttered by such and such rishis, how is it 
proved that the rishis to whom they are ascribed, or those, whoever 
they were, from whom they actually proceeded, were not uttering the 
mere productions of their own minds ? The whole character of these 
compositions, and the circumstances under which, from internal evi- 
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dence, they appear to have arisen, are in harmony with the supposition 
that they were nothing more than the natural expression of the per- 
sonal hopes and feelings of those ancient bards by whom they were 
first recited. In these songs the Aryan sages celebrated the praises of 
their ancestral gods (while at the same time they sought to conciliate 
their goodwill by a variety of oblations supposed to be acceptable to 
them), and besought of them all the blessings which men in general 
desire — ^health, wealth, long life, cattle, offspring, victory over their 
enemies, forgiveness of sin, and in some cases also celestial felicity. 

The scope of these hymns is well summed up in the passage which 
I have already quoted (from Colebrooke's Misc. Essays i. 26) in the 
Second Volume, p. 206 : Arthepsmah rishayo devatai chhandohhir ahhya- 
dhdvan \ " The rishis desiring [various] objects, hastened to the gods 
with metrical prayers." The N'irukta, vii. 1, quoted in the same place, 
says : Tat-kdmah rishir yasydm devatdydm arthapatyam ichhan atutim 
prayunUe tad-devatah sa mantro hhavati \ " Each particular hymn has 
for its deity the god to whom the rishi, seeking to obtain any object of 
desire which he longs for, addresses his prayer." And in the sequel 
of the same passage from the Nirukta (vii. 3), the fact that the 
hymns express the different feelings or objects of the rishis is distinctly 
recognized : 

Parohshorhritdh pratyahha-kritdS cha mantrd^ hhuykhthdh alpaSah 
ddhydtmikdh \ athdpi stutir eva hhavati na diirvddah '^Indrasya nu vir- 
ydni pravocham " iti yathd etasmin sulcte \ athdpi dilr eva na stutih 
^^ suchakshdh aham akshihhydm hhuydaafh suvarehdh muhhena stcSrut 
karndhhydm hhuydsam " iti \ tad etad hahulam ddhvaryave ydjmshu cha 
mantreshu \ athdpi iapathdhhiidpau \ ^^adya murlya^* ityddi . . . athdpi 
hasyachid hhdvasya dchikhydsd \ **na mrityur dnd^^ ityddi . . . | athdpi 
paridevand kasmdchchid hhdvdt \ ^^ mdevo adyaprapated andvrid ^* ityddi \ 
athdpi nindd'praiamse \ ^^hevaldgho hhavati h&valddV^ ityddi \ evam 
akaha-aukte dyuta-nindd cha krishi-praSamd cha \ evam uchchdvachair 
ahhiprdyair rishlndm mantra-drishfayo hhavanti \ 

" [Of the four kinds of verses specified in the preceding section], 
(a) those which address a god as absent, (h) those which address him 
as present, and {c) those which address the worshippers as present 
and the god as absent, are the most numerous, while those {d) which 
refer to the speaker himself are rare. It happens also that a god is 
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praised without any blessing being invoked, as in the hymn (E. Y. i. 32). 
* I declare the heroic deeds of Indra,' etc. Again, blessings are in- 
voked without any praise being offered, as in the words, *May I see well 
with my eyes, be respl^ident in my face, and hear well with my ears.' 
This frequently occurs in the Adhvaryava (Yajur) Veda, and in the 
sacrificial formulse. Then again we find oaths and curses, as in the 
words (R.V. vii. 104, 15), 'May I die to-day, if I am a Yatudhana,' 
etc. (See Vol. I. p. 327.) Further, we observe the desire to describe 
some particular state of things, as in the verse (R.V. x. 129, 2), * Death 
was not then, nor immortality,' etc. Then there is lamentation, arising 
out of a certain state of things, as in the verse (R.V. x. 95, 14), ' The 
beautiful god will disappear and never return,' etc. Again, we have 
blame and praise, as in the words (E.V. x. 117, 6), * The man who eats 
alone, sins alone,' etc. So, too, in the hymn to dice (R.V. x. 34, 13) 
there is a censure upon dice, and a commendation of agriculture. Thus 
the objects for which the hymns were seen by the rishis were very 
various." *^ 

It is to be observed, however, that although in this passage the 
author, Yaska, speaks of the various desires which the rishis expressed 
in different hymns, he nevertheless adheres to the idea which was re- 
cognized in his age, and in which he doubtiess participated, that the 
rishis "saw" the hymns. 

In the Nirukta, x. 42, the form of the metre in particular hymns 
is ascribed to the peculiar genius of the rishi Paruchhepa : ^ Ahhyaae 

^8' In Nirukta, iv. 6, aUusion is made to a rishi Trita perceiving a particular hymn 
when he had been thrown into a well {TritaSk kupe 'vahitam etat tuktam praii 
habhau), 

18* A Paruchhepa is mentioned in the Taittiriya Sanhita, ii. 5, 8, 3, as follows : 
Nrimedhas eha FaruehJtepaa eha brahmaoadyam avadetam " asmin darav ardre *gnwt 
janayava yataro nau hrahmtpan " iti \ Nrimedho 'bhyavadat aa dhumam ajanayat \ 
Faruchhepo 'bhyavadat so *gn%m qjanayat \ "fishe** ity abravtd ^^yat aamavadmdva 
Jeathd tvam agnim qfijano naham " iti \ '* samidhenlnam &va aham varnam veda " ity 
dbrtmt \ " yad ghfitavat padam anuchyate sa amm varnaa * tarn tva tamidbhir An» 
girah * ity aha aamidhenJahv wa tqj jyotir janayati '' | *< Nfimedha and Paruchhepa 
had a discussion concerning sacred knowledge. They said, *Let ns kindle fire^ in this 
moist wood, in order to see which of us has most sacred knowledge.' * Nrimedha pro- 
nounced (a text) ; hut produced only smoke. Paruchhepa pronounced (a text) and 
generated fire. Nrimedha said, * Rishi, since our knowledge is equal, how is it that 
thou hast generated fire, while I have not.' Paruchhepa replied, * I know the lustre 

1 " Without frictioii.»»—Comm. 

* *<In regard to the Samidhem formulas."— Comm. 
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hhnyafhsam artham manyante yatha *^aho darSanJya oho darianiya '* iti \ 
fat Paruchchkepasya Sllam \ '*Men consider that by repetition the sense 
is intensified, as in the words * o beautiful, o beautiful.' This is Paru- 
chhepa's habit." 

In Kirukta, iii. 11, the rishi Eutsa is mentioned as being thus de- 
scribed by the interpreter Aupamanyava : ^isMh KuUo Iha/oati ha/rttd 
stomdndm ity Av^amanya/oah \ " * Kutsa is the name of a rishi, a maker 
of hymns,' according to Aupamanyava." 

So too the same work, x. 32, says of the rishi Hiranyastupa that " he 
declared this hymn '' (HiranyasHpah fishir idam suUam jprovdcha), 

I do not, as I have already intimated, adduce these passages of .the 
iNTirukta to show that the author regarded the hymns as the ordinary 
productions of the rishis' own minds, for this would be at variance with 
the expression " seeing,*' which he applies to the mental act by which 
they were produced. It appears also from the terms in which he 
speaks of the rishis in the passage (Mrukta, i. 20) quoted above, p. 120, 
where they are described as having an intuitive insight into duty, that 
he placed them on a far higher level than the inferior men of later 
ages. But it is clear from the instances I have adduced that Yaska 
recognizes the hymns as bejng applicable to the particular circum- 
stances in which the rishis were placed, and as being the bona fide ex- 
pression of their individual emotions and desires. (See also the pas- 
sages from the Kirukta, u. 10 and 24, quoted in Yol. I. pp. 269 
and 338, which establish the same point.) But if this be true, the 
supposition that these hymns, t.e. hymns specifically suited to express 
the various feelings and wishes of all the different rishis, were eternally 
pre-existent, and were perceived by them at the precise conjunctures 
when they were required to give utterance to their several aims, is per- 
fectly gratuitous and unnecessary. It might be asserted with nearly 
the same shew of reason that the entire stock of ordinary language 
employed by human beings to express their ideas had existed from 
eternity. ^ 

of the Samidhenis. The sentence which contains the word ghfita (butter) forms their 
lustre* When any one repeats the words, " We augment thee, o Angiras (Agni) with 
fuel and with butter/' he then generates that lustre in the Samidhenls.' " 

188 A difficulty of the same nature as that here urged, viz. that men and objects 
which existed in time are mentioned in the Yedas which are yet said to be eternal, was 
felt by Jaimini, as we have already seen (pp. 77 ff.)* ^ ^^^ to this subject in p. 215. 
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In regard to the third argument for the authority of the Yedas, viz. 
that they are eternal, because the words of which they are composed 
are eternal, and because these words have an inherent and eternal (and 
not a merely conventional) connection with the significations or objects, 
or the species of objects, which they represent, it is to be observed that 
it is rejected both by the N'yaya and Sankhya schools.^ And I am 
unable (if I rightly comprehend this orthodox reasoning) to see how it 
proves the authority of the Yeda more than that of any other book. 
If the words of the Yeda are eternal, so must those of the Bauddha 
books be eternal, and consequently, if eternal pre-existence is a proof 
of perfection, the infallibility of these heretical wirks must be as much 
proved by this argument as the divine origin of the Yedas, whose pre- 
tensions they reject and oppose. Or if the meaning is that the words 
of the Yeda alone are eternal and infallible, this is an assumption which 
requires proof. If their reception by great rishis be alleged as evidence, 
it must be remarked that the authority of these rishis is itself a point 
which cannot be admitted until it has been established. 

In regard to the fourth, fifth, sixth, and seventh of the arguments 
above stated, as put forward by the representatives of different schools 
or opinions in favour of the authority of the Yeda, it may suflS.ce to 
say that they for the most part assume the point to be proved, viz. that 
the Yeda did proceed from an omniscient, or at least a competent, 
author. The only exception to this remark is to be found in the reason- 
ing of the N'yaya and Sankhya aphorisms that the infallibility of the 
Yedas is shown by the fact that the employment of the formulas or 
prescriptions of those parts of them which deal with temporal results, 
such as can be tested by experience, is always found to be eflica- 
cacious ; a premiss from which the conclusion is drawn that those other 
parts of the Yeda, which relate to the unseen world, must be equally 
authoritative, as the authors of these different parts are the same per- 
sons. This argument cannot appear convincing to any but those who 
admit first, the invariable eflicacy of aU the formulas and prescriptions 

See, however, the comment on Brahma Sutra, i. 3, 30, regarding the perpetual recur- 
rence of the same things in successive creations from, and to, all eternity, which will 
be quoted in the Appendix. 

18* See Dr. Ballantyne's remarks on this controversy, in pp. 186, 189, 191, and 192 
of his " Christianity contrasted with Hindu Philosophy." 
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of the Veda which relate to such matters as can be tested by experience, 
and secondly, the identity of the authors of the parts of the Yeda which 
contain these formulas and prescriptions with the authors of the other 
parts. It would be impossible to prove the former point, and next to 
impossible to prove the latter. 

Against the eternity of the Yedas an objection has been raised, which 
Jaimini considers it necessary to notice, viz. that various historical per- 
sonages are named in their pages, and that as these works could not 
have existed before the persons whose doings they record, they must 
have commenced to exist in time. This dificulty Jaimini attempts, as 
we have seen above (pp. 77 ff.), to meet by explaining away the names 
of the historical personages in question. Thus Babara Fravahini is 
said to be nothing else than an appellation of the wind, which is 
eternal. And this method, it is said, is to be applied in all similar 
cases. Another of the passages mentioned by an objector (see above, 
p. 79) as referring to non-eternal objects is R.Y. iii. 53, 14, **What 
are the cows doing for thee among the Kikatas ? " etc. The author of the 
Mimansa Sutras would no doubt have attempted to show that by these 
Xikatas we are to understemd some eternally pre-existing beings. But 
Taska, the author of the Nirukta, who had not been instructed in any 
any such subleties, speaks of the Kika^as as a non- Aryan nation. 
(Vol. I. p. 342, and Vol. II. p. 362.) It is difficult to suppose that 
Jaimini — ^unless he was an enthusiast, and not the cool and acute 
reasoner he has commonly proved himself to be — could have seriously 
imagined that his rule of interpretation could ever be generally re- 
ceived or carried out.^ The Brahmanas evidently intend to represent 
the numerous occurrences which they narrate, as having actually taken 
place in time, and the actors in them as having been real historical 
personages. See, for instance, the legends from the Sktapatha and Ai- 
tareya Brahmanas, the Taittariya Sanhita, etc., quoted in the First 

185 In Sayana's Introduction to EV. vol. i. p. 23, it is said : Manuahya-^ttdnta^ 
pratipadakah rieho ndraiamsyah \ *^ The Narasa&sis are verses which set forth the 
histories of men." Yaska's definition is the same in substance, Nir. ix. 9. If these 
Nara^amsis are, as Sayana says, verses of the hymns (jrichah), and if according to 
his definition their object is to record events in human history, it follows that they 
must refer to non-eternal objects. See also the explanation of the words mrasamsena 
siomena in Vajasaneyi Sanhita, 3, 53, given by the Commentator Mahidhara, which 
wiU be quoted farther on. 
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Yolume of this work» pp. 182, 193, 194, 328, a^5, etc. And it is 
impossible to peruse the Yedic hymns without eoming to the oonclusion 
that they also record a multitude of erents, which the writers belieyed 
to have been transacted by men on earth in former ages. (See the pas- 
sages quoted from the Eig-yeda in the First and Second Yohtmes of tiiis 
work, passim; those, for example, ia Yol. I. pp. 162 ff., 318 ff., 339 ff., 
and Yol. II. p. 208.) 

We fidiall, no doubt, be assisted in arriving at a correct conclusion in 
regard to the real origin and character of the hynms of the Yeda, if 
we enquire what opinion the rishis, by whom they were confessedly 
spoken, entertained of their own utterances ; and this I propose to in- 
vestigate in the following chapter. 
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CHAPTER II. 

THE RISHI8, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIC HYMNS. 

I HATB already shewn, in the preeeding pages, as well as in the Second 
Yohime of this work, that the hymns of the Eig-yeda themselves sup- 
ply us with numerous data hy which we ean judge of the circum- 
stances to which they owed their origin, and of the manner in which 
they were created. We have seen that they were the natural product 
and expression of the particular state of society, of the peculiar religious 
conceptions, and of aU those other influences, physical and moral, which 
prevailed at the period when they were eomposed, and acted upon 
the minds of their authors. (VoL I. pp. 161 f., Yol. II. pp. 205 ff.; and 
above, pp. 211 f.) We find in theni ideas, a language, a spirit, and a 
colouring totally diflbrent from those which characterize the religious 
writings of the Hindus of a latOT era. They frequently discover to us 
the simple germs from which the mythological conceptions current in 
subsequent ages were derived, — germs which in many eases were de- 
veloped in so fanciful and extravagant a manner as to shew that the 
simplicity of ancient times had long since disappeared, to make way for 
a rank and wild luxuriance of imagination. They afford us very dis- 
tinct indications of the locality in which they were composed (VoL II. 
Pp. 354-372) ; they shew us the Aryan tribes Hiring in a state of war- 
fare with surrounding enemies (some of them, probably, aHen in race 
and language), and gradually, as we may infer, forcing their way on- 
ward to the east and south (Vol. 11. pp. 374 ff., 384 ff., 414 ff.); they 
supply us with numerous specimens of the particular sorts of prayers^ 
viz. for protection and victory, which men so circumstanced would na- 
turally address to the gods whom they worshipped, as weU as of those 
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more common supplications which men in general offer up for the 
various blessings which constitute the sum of human welfare ; and they 
bring before us as the objects of existing yeneration a class of deities 
(principally, if not exclusively, personifications of the elements, and of 
the powers either of nature, or of reason) who gradually lost their im- 
portance in the estimation of the later Indians, and made way for gods 
of a different description, invested with new attributes, and in many 
cases bearing new appellations. 

These peculiarities of the hymns abundantly justify us in regarding 
them as the jiatural ^odjict and spontaneous representation of the 
ideas, feelings, and aspirations of the bards with whose names they are 
connected, or of other ancient authors, while the archaic forms of the 
dialect in which they are composed, and the references which are made 
to them, as pre-existent, in the liturgical works by which they are ex- 
pounded and applied, leave no reason for doubt that they are the most 
ancient of all the Indian Scriptures. 

"We can also, as I have shewn, discover from the Vedic hymns them- 
selves, that some of them were newer and others older, that they were 
the works of many successive generations of poets, that their com- 
position probably extended over several centuries, and that in some 
places their authors represent them as being the productions of their 
own minds, while in other passages they appear to ascribe to their own 
words a certain divine character, or attribute their composition to some 
supernatural assistance. (Vol. I. p. 4, and 11. pp. 206 ff., 219 ff.) 

I shall now proceed to adduce further_^oo&J5:om the hymns of the 
Big-veda in support of these last mentioned positions ; repeating, at the 
same time, for the sake of completeness, the texts which I have already 
cited in the Second Volume. 



Sect. I. — Passages from the Hymns of the Veda which distinguish 
hettoeen the Rishis as Ancient and Modem. 

The appellations or epithets applied by the authors of the hymns to 
themselves, and to the sages who in former times had instituted, as 
well as to their contemporaries who continued to conduct, the different 
rites of divine worship, are the following : rishi^ kavi^ medhdvin, vipra, 



Digitized by 



Google 



TO THE ORIGIN OF THE VEDIO HYMNS. 219 

vipaSchity vedhas, muni, etc. The risliis are defined in Bohtlingk and 
Eoth's Lexicon, to be persons "who, whether singly or in chorus, either 
on their own behalf or on behalf of others, invoked the gods in artificial 
language, and in song;" and the word is said to denote especially " the 
priestly bards who made this art their profession.'* The word ha/vi 
means "wise," or "a poet," and has . ordinarily the latter sense in 
modem Sanskrit. Vipra means " wise," and, in later Sanskrit, a "Brah- 
man;" medMvin means "intelligent;." vipaSchtt ajoAvedhas, "wise" 
or "learned." Mum signifies in modem Sanskrit a "sage" or "devo- 
tee." It is not much used in the Eig-veda, but occurs in viii. 17, 13 
(Vol. II. p. 397). 

The following passages from the Eig-veda either expressly distinguish 
between contemporary rishis and those of a more ancient date, or, at 
any rate, make reference to the one or the other class. This recognition 
of a succession of rishis constitutes one of the historical elements in the 
Veda. It is an acknowledgment on the part of the rishis themselves 
that numerous persons had existed, and events occurred, anterior to 
their own age, and, consequently, in time ; and it therefore refutes, by . 
the testimony of the Veda itself, the assertion of Jaimini (above, pp. 
77 ff.) that none but eternally pre-existing objects are mentioned in 
that book. 

If, under this and other heads of my inquiry, I have cited a larger 
number of passages than might have appeared to be necessary, it has 
been done with the intention of showing that abundant evidence of my 
various positions can be adduced from all parts of the Hymn- collection.^ 

E. V. i. 1, 2. Agnih purvebhir rishihhtr Idyo nUtanair uta \ sa devdn 
eha vahshati \ 

" Agni, who is worthy to be celebrated by former, as well as modem 
rishis, will bring the gods hither." 

The word purvehhih is explained by Sayana thus : Pwrdtanair Bhrigv- 
angirah-prabhritihhir riahibhih | " By the ancient rishis, Bhrigu, An- 
giras," etc. ; and nutanaih is interpreted by iddnlntanair asmabhir apiy 
" by us of the present day also." See also Nimkta, vii. 16. 

^ I have to acknowledge the assistance kindly rendered to me by Prof. Aufrecht 
in the revision of my translation of the passages quoted in this and the following 
sections. As, however, the texts are mostly quite clear in so far as regards the points 
which they are adduced to prove, any inaccuracies with which I may be chargeable 
in other respects are of comparatively little importance. 
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i. 45, 3. FriyamedJuHDod Afrp-vqf Jdtavedo Ttruparvat \ Angiras-vad 
mdhi'Vrata Fraskanvast/a irudhi havam \ 4. Mahi-keravah Utaye Priya- 
medhd^ ahushata \ 

"0 (god) of great power, listen to the invocatioii of R'askanva, as 
thou didst listen to Priyamedha, Atri, Virupa, and Angiras. 4. The 
Priyamedhas, skilled in singing praises, have invoked thee." 

Here Praskanva is referred to, in verse 3, as alive, whilst Priyamedha, 
Atri, Virupa, and Angiras helong to the past. In verse 4 the descend- 
ants of Priyamedha are however alluded to as existing. The three 
other names are also, no doubt, those of families. In R.V. iii. 53, 7, 
(see Vol. I. p. 341) the Virupas appear to be referred to ; while in viii. 
64, 6 (which will be quoted below), a Virupa is addressed. In v. 22, 4, 
the Atris are spoken of. 

i 48, 14. Te chid hi tvdm fishaya^ pHrve utaye juhure ityddi \ 

** The former rishis who invoked thee for succour,'^ etc. 

i. 80, 16. Tdm Atharvd Manush jpitd Dadhyan dhiyam atnata \ tas- 
min hrahmani pUrvathd Indre ukthd samagmata ityddi | 

" In the ceremony [or hymn] which Atharvan, or our father !Manu, 
or Dadhyanch performed, the prayers and praises were, as of old, con- 
gregated in that Indra," etc. 

i. 118, 3 (repeated in iii. 58, 3). Ahw viprdsah Aivind pwrdjah \ 

" A^vins, the ancient sages say," etc. 

i. 131, 6. A me asya vedhaso na/olyaso manma irudhi naviyasah | 

" Hear the hymn of me this modem sage, of this modern [sage].'' 

i. 1 39, 9. Dadhyan ha mejanusham purvo Angirdh Priyamedltah Kanvo 
Atrir Manwr vidur ityddi | 

" The ancient Dadhyanch, Angiras, Priyamedha, Kanva, Atri, and 
Manu know my birth." 

i. 175, 6. Tathd purvehhyo jaritrihhyah Indra mayah iva dpo na tri^ 
shyate habhutha \ Tdm anu tvd nivida^ johdvtmi ityddi \ 

" Indra, as thou hast been like a joy to former worshippers who 
praised thee, like waters to the thirsty, I invoke thee again and again 
with this hymn," etc. 

It. 20, 5. Vi yo rarapie rishibhir navebhir vrihha na pakvah srinyo 
na jetd \ ma/ryo na yoshdm abhi manyamdno achhd vivakmi puruhutam 
Ind/ram \ 

'' Like a man desiring a woman, I call hither that Indra, invoked by 
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many, who, like a ripe tree, like a conquercn: expert in arms,* has 
been celebrated by recent rishis.*' 

iy. 50, 1. Tarn pratndsah f^hayo didhydnd^ puro viprdh dadhire 
mandra-jthvam \ 

'' The ancient rishis, resplendent and sage, have placed in ^nt of 
them [Bpihaspati] with gladdening tongue." 

T. 42, 6 I^a tepurve Maghavan na apardso na vtrt/am nUtafktk 

kaichana apa \ 

'' ITeither the ancients nor later men, nor any modem man, has at- 
tained to [conceived] thy prowess, o Maghavan." 

X. 54, 3. ITe u nu te mdhimanah aamaaya asmat purve riahayo antam 
dpuh I yad mdtaram oha pitarafk cha sakam ajanayathds tanvdh svdydh \ 

"Who among the rishis who were before us have attained to the 
end of all thy greatness ? for thou didst at once produce from thy own 
body both the mother and the father (earth and heaven)." 

vi. 19, 4. Tathd chit purve jar itd/rah dswr cmed/ydji anavadydh artshtdh \ 

** As [Indra's] former worshippers were, [may we be] blameless, 
irreproachable, and unharmed.'' 

vi. 21, 5. Ida hi ie vmshatah pnrdjd^ pratndsa^ dm^ purukrif aakhd- 
yah I Ye madhyamdsah uta nutandsah utdvamaaya pmuhuta hodhi \ 

" For now, o energetic god, men are thy worshippers, as the ancients 
bom of old and the men of the middle and later ages have been thy 
friends. And, o much-invoked, think of the most recent of aU.*' ' 

vi. 21, 1. 8a tu h'ttdhilndra nutanasya hrahmanyato vlra kdrudhdyah \ 

" Heroic Indra, supporting the poet, listen to the modem [bard] who 
wishes to celebrate thee." 

vi. 22, 2. Tarn u nah purve pitaro navagvd^ sapta viprdaah abhi vdja- 
yantah ityddi \ 

<* To Him (Indra) our ancient fathers, the seven Navagva sages, de- 
siring food, (resorted) with their hymns," etc. 

vi. 50, 15. Evd napdto mama tasya dhlbhir Bharadvdjdh ahhyarchanti 
arkaih \ 

" Thus do the Bharadvajas my grandsons adore thee with (my ?) 
hynms and praises." 

# 

* Prof. Aufrecht thinks sfinyo naj'eta may perhaps mean, " like a winner of sickles 
(as a prize)." 
3 This verse is translated in Benfey's Glossary to the Sama-veda, p. 76, col. i. 
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vii. 18, 1. Tve ha yat pitarai chid nah Indo'a tnSvd vamdjaritdro asan- 
vann ityd&i \ 

** Since, in thee, o Indra, even our fathers, thy worshippers, obtained 
all riches,'* etc. 

vii. 29, 4. Uto gha te pwrusJtydh id dsan yeshdm purveshdm ah'inor 
rishindm \ adha aham tvd Magha/oan johavimi tvam nah Indra asiprama- 
tihpiteva \ 

**Even they were of mortal birth, — those former rishis whom thou 
didst hear. I invoke thee again and again, o Maghavan ; thou art to 
us wise as a father." 

vii. 53, 1 Te chid hi puree ha/va/yo grinantal^ pwro mahl dadhire 

devaputre \ 

**The ancient poets, celebrating their praises, have placed in the 
front these two great [beings, heaven and earth] of whom the gods are 
the children." 

vii. 76, 4. Te id devdndm sadhamddah dsann ritdvdnah hwayalf, pUr- 
vydsah \ gulham jyotih pita/ro ama/oindan aatya - mantrdh a^anayann 
mhdsam \ 

" They shared in the enjoyments of the gods, those ancient pious 
sages. Our fathers discovered the hidden light ; with true hymns they 
caused the dawn to arise." 

vii. 91, 1. Kuvid anga namasd ye vridhdsah pwrd devdh anavadydsah 
dsan I te Vdyave Mdnave bddhitdya avdsayann ^ ushasam suryena \ 

" Certainly those gods who were formerly magnified (or grew) by 
worship were altogether blameless. They lighted up the dawn and 
the sun to Vayu (Ayu?) and the afflicted Manu." (See Yol. I. p. 172.) 

viii. 36, 7. /S'ydvdSvasya sunvatas tathd irinu yathd airinor Atreh 
karmdni krinvatah \ 

" Listen to S'yava^va pouring forth libations, in the same way as 
thou didst listen to Atri when he celebrated sacred rites." * 

ix. 96, 11. Tvayd hi nah pitarah SomapUrve karmdni chahruh pava- 
mdna dhirdh \ 

"For through thee, o pure Soma, our wise forefathers of old per- 
formed their sacred rites." 

# 

* See Benfey's Glossary to Sama-veda, under the word vaa 2. 

* Compare viii. 35, 19 ; and viii. 37, 7. 
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ix. 110, 7. Tve Soma prathamdh vriUa-varhisho make vdjaya Sravase 
dhiyam dadhuh \ 

"The former [priests] having strewed the sacred grass, offered up a 
hymn to thee, o Soma, for great strength and food." 

X. 14, 15 (=A.Y. xviii. 2, 2). Idam namah rishilhyah purvc^'ehhyah 
pathikridlhyah \ 

*' This reverence to the rishis, horn of old, the ancients, who showed 
us the road." (This verse may also be employed to prove that at the 
end of the Vedic period the rishis had become objects of veneration.) 

X. 66, 14. Vasiahthdsah pitrivad vdcham dkrata devdn ildndh rishi- 
vad I ityddi \ 

" The Vasishthas, like the forefathers, like the rishis, have uttered 
their voice, worshipping the gods." 

X. 67, 1 — will be quoted in a following section. 
X. 96, 5. Tvam dha/ryathdh upastutah purvehhir Indra harikesa yaj- 
vabhih i 

"Indra, with golden hair, thou didst rejoice, when lauded by the 
ancient priests." 

X. 98, 9. Tvdmpurve ruhayo glrhhir dyan tvdm adhva/teahu pv/ruhuta 
vihe I 

" To thee the former rishis resorted with their hymns; to thee, thou 
much invoked, aU men [resorted] at the sacrifices." 

Yajasaneyi Sanhita, xviii. 52. Imau tepakshdv qfarau patatnnau yd- 
hhydm rakshdmsi apahamsi Ague \ tdhhydm patema sukrttdm u lokam 
yatra rishayo jagmuh prathamajdh purdndh \ 

" But these undecaying, soaring pinions, with which, o Agni, thou 
slayest the Eakshases, — with them let us ascend to the world of the 
righteous, whither the earliest-bom ancient rishis have gone." (This 
verse is quoted in the S'atapatha Brahmana, ix. 4, 4, 4, p. 739.) 

The ancient rishis, as Sayana says in his note on E.Y. i. 2, were 
Bhrigu, Angiras, and others whom he does not name. In another place 
we find Atharvan, Manu, Dadhyanch, and others mentioned. I will 
not here enter into any particulars regarding these ancient sages. For 
some texts relating to Bhyigu, I may refer to the First Volume of this 
work,^p. 443 ff. ; and various passages relating to Manu will be found 
in the same volume pp. 162 ff., and in pp. 324-332 of the Second 
Volume. In regard to Atharvan, as well as Angiras, Professor Gold- 
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stiicker's Sanskrit and English Dictionary, and in regard to the same 
personages and Badhyanob, the Sanskrit and German Lexicon of Boeht- 
lingk and Both, may be consulted. 

Sect. II. — Passage from the Veda in which a distinetion is drawn 
between the older and the more recent hymns. 

From the passages which I propose to bring forward in the present 
section, it will be found that the hymns which the rishis addressed to 
the gods are frequently spoken of as new, while others of ancient date 
are also sometimes mentioned. The rishis no doubt entertained the 
idea that the gods would be more highly gratified if their praises were 
celebrated in new, and perhaps more elaborate and beautiful composi- 
tions, than if older, and possibly ruder, prayers had been repeated. 

The fact that a hymn is called new by its author, does not, however, 
by any means enable us to determine its age relatively to that of other 
hymns in the collection, for this epithet of new is, as we shall see, 
applied to numerous compositions throughout the Yeda; and often 
when a hymn is not designated as new, it may, nevertheless, be in 
reality of recent date, compared with the others by which it is sur- 
rounded. When, however, any rishi characterizes his own effusion as 
new, we are of course necessarily led to conclude that he was acquainted 
with many older songs of the same kind. The relative ages of the 
different hymns can only be settled by means of internal evidence fur- 
nished by their dialect, style, metre, ideas, and general contents ; and 
we may, no doubt, hope that much will by degrees be done by the 
researches of critical scholars towards such a chronological classification 
of the constituent portions of the Eig-veda. 

The hymns, praises, or prayers uttered by the rishis are called by a 
great variety of names, such as rich^ sdman, yajush^ hrahmanf arha, 
uktha, mantra, manman, mati, manlsM, sumati, dhi, dhiti, dhishand, 
stoma, stuti, sushfuti, praiasti, Samsa, gir, vdch, vachas, nltha, nivid, etc. 

B.Y. i. 12, 11. 8a na^ stavdnah dhhara gdyatrena navlyasd I rayim 
vtravatlm ishafh \ 

"Glorified by our newest* hymn, do thou bring to us wealth and 
food with progeny." (Sayana explains navlyasd by purvakair apy 
asampdditena gdyatrena \ "A hymn not formed even by former rishis.") 

• Compare Psalms, 83, 3 ; 40, 3 ; 96, 1 ; 98, 1 ; 144, 9 ; 149, 1 ; and Isaiah, 42, 10. 
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i. 27, 4. Imam H shu tvam asmdhafh santm gdyatrafh na/oydmsam \ 
Agne deveshu pravochah \ 

" Agni, thou hast announced [or do thou announce] among the gods 
this our offering, our newest hymn.'* 

i. 60, 3. Tarn navya^ hridah a jayamdnam asmat suhlrttir madhu- 
jihvam aSydh | yam ritvijo vfijane mdnushdsah prayasvantah dyavo jtja- 
nanta \ 

" May our newest laudation (springing) from (our) heart, reach him, 
the sweet-tongued, at his birth, (him) whom mortal priests the descend- 
ants of Manu, offering oblations, have generated in the ceremonial.'' 
(See iii. 39, 1, in next page, and i. 171, 2 and ii. 35, 2, which wiU be 
quoted further on in the next section). 

i. 89, 3. Tdnpurvayd nividd humahe vayam Bhagam Mitram Addtifh 
Daksham Asridham ityddi \ 

*' "We invoke with an ancient hymn Bhaga, Mitra, Aditi, Daksha, 
Asridh [or the friendly]," etc. {Furvakdllnayd \ nttyayd \ nividd \ 
veddtmihayd vdehd | "With an ancient — eternal, hymn — a Yedic 
text."— Sayana.) 

i. 96, 2. 8a purvayd nividd kavyatd Ayor imdh prajdh c^'anayad ma- 
nundm \ 

" Through the ancient hymn, the poetic work, of Ayu he (Agni) 
generated these children of men." ^ 

i. 130, 10. 8a no navyebhir vriaha-karmann ukthais pur dm darttai^ 
pdyubhih pdhi Sagmaih \ 

" Through our new hymns, do thou, vigorous in action, destroyer of 
cities, sustain us with invigorating blessings." 

i. 143, 1. Fra ta/vyaslfh navyaalm dhUimAgnaye vdcho matim sahaaah 
aunave hhare j 

" I bring to Agni, the son of strength, a new and energetic hymn, a 
production of thought uttered by the voice (vdehah),^* 

ii. 17, 1. Tad asmai navy am Angiras-vad archata ityddi \ 

"Utter to him [Indra] that new [hymn] like Angiras." ("iNew, 
i.e. never before seen among other people " anyesJw adrishfa-purvam — 
Sayana.) 

ii. 18, 3. Sort nu ham rathe Indrasya yojam dyai sfMena vachaad 
navena \ mo shu tvdm atra hahavo hiviprdh ni riraman yafamdndso anye \ 

7 See the Aitareya Brahmana, p. 143 of Prof. Hang's translation ; and Vol. I. p. 180. 

15 
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'' With this new and well-expressed hjmn I have yoked^ the steeds 
in India's car, in order that he may come hither. Let not the other 
wise saorificers, who are numerous, stop thee (from coming to me)." 

ii. 24, 1. 8a imdm aviddhi prabhfitiih yu^ Uishs \ ayd vidhsma nth 
vayd mahd gird \ 

" Do thou who rulest receive this, our ofiEering [of praise] : let us 
worship thee with this new and grand song.'' 

iii. 1, 20. Md teAgnejammd sandni pra pnrvydya nntandni voeham \ 

*^ These ancient [and these] new productions I have uttered to thee, 
Agni, who art ancient." (Comp. B.V. viii. 84, 5, in the next section.) 

iii. 32, 13. Yah Btamelhir vdvfidhe j^Urvyehhir yo madhyamehhir uta 
natanehhth \ 

** [Indra] who has grown through (or been magnified by) ancient, 
intermediate, and modem hynms." 

iii. 39, 1. Indram matir hrida^ d vaohyamdnd aehhd j^atim Btomch 
tashtd jigdti \ d jdgfivir vidathe iasyamdnd Indra yat U jdyaU viddhi 
tasya \ 2. Divai ehid d pHrvydjdyamdnd vijdgfwir vidathe iasyamdnd \ 
hhadrd vastrdni arjund vasdnd sd iyam asme sanajd pitryd dhlft | 

"1. The vigilant hymn, formed of praise, and uttered from the heart, 
proceeds to Indra the lord, when chaunted at the sacrifice : be cogniz- 
ant, Indra, of this [praise] which is produced for thee. 2. Produced 
even before the daylight, vigilant, chaunted at the sacrifice, clothed in 
beautiful and radiant garments, — this is our ancient ancestral hymn." 
{Pitryd is rendered by Sayana as pitfi-hrarndgatdy " received by suc- 
cession from our fathers.") 

iii. 62, 7. lyafh te FUshann dghrifie sushfutir deva navyasl \ astndhhis 
tubhyafh iasyate \ 

"Divine and glowing Pushan, this new laudation is recited by us 
to thee." 

V. 42, 13. Fra 8u mahe suSarandya medhdm giram hhare navyastm 
idyamdndm \ 

" I present to the mighty protector a mental production, a new ut- 
terance [now] springing up." 

B Compare the expressions vaeho-yiffa hart^ ^^ brown horses yoked by the hymn 
(R.V. viii. 45, 39 ; viii. 87, 9) ; brahma-yi^^ <* yoked by prayer" (i. 177, 2; iii. 35, 
4 ; viii. 1, 24 ; viii. 2, 27 ; viii. 17, 2) ; and mano-yi^^ " yoked by the mind, or will" 
(i. 14, 6 J i. 51, 10; iv. 48, 4; v. 75, 6; viii. 5, 2). 
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y. 55, 8, Yat p^rvyam Maruto yo^ eha nutanam yad udyate Vdsavo 
yaeh cha iasyate \ vihasya taeya hhavatha navedasah \ 

"Be cognizant of all that is ancient, Maruts, and of all that is 
modern, of all that is spoken, Yasus, and of all that is recited." 

yi. 17, 13 Suvlraik tvd wayudhaih smqp^am 4 hrahma navyam 

avase vavrttydt \ 

" May the new prayer impel thee, the heroic, well-accoutred, the 
loud-thundering, to succour us.'* (" New, i.e. neyer made before by 
others: prayer, i.e. the hymn made by us" Nutanam anyair akfita- 
pUrvam \ hrahma asmahhih kfitam atotram — Saya^a.) 

yi. 22, 7. Tarn vo dhiya navyasyd iaviaktham prcdnam pratna-vat 
pwitamBayadhyai \ 

"I seek, like the ancients, to stimulate thee, the ancient, with a 
new hymn." 

yi. 34, 1. Sa'ff^ cha tve jagmur giral^ Indra purvlr vi cha tvad yanti 
^hm> manUhdh \ purd nuna^ cha stutayah rishlndm paspfidhre Indre 
adhi ukthdrkdh \ 

" Many songs, Indra, are collected in thee ; numerous thoughts issue 
forth from thee ; both before and now the praises, texts and hymns of 
rishis haye hastened emulously to Indra.'' 

yi. 44, 13. Yah purvydhhir uta nutandhhir girlhir vdvfidhe grinatdm 
risMndm \ 

. "He (Indra) who grew through the ancient and modem hymns of 
lauding rishis." (See R.V. iii. 32, 13, aboye p. 223.) 

yi. 48, 11. ^ eahhdyah auhardughdrh dhenum afadhvam upa navyasd 
vaehah \ * 

" Friends, drive hither the milch cow with a new hymn." 

yi. 49, 1. SttMhe janam su/vratafh navyasihhir girhhir Mitrdvarund 
%umnayanid \ 

'* With new praises I celebrate the righteous race, with Mitra and 
Varuna, the beneficent." (" The well-acting race, i.e. the diyine race, 
the company of the gods," aukarmdnaih janafk daivyafh janam deva- 
eangliam — Sayana. ) 

yi. 50, 6. Ahhi tyaih vlraih girvanasam archa Indram hrahmand jari- 
tar navena \ 

" Sing, worshipper, with a new hymn, to the heroic Indra, who 
delights in praise." 

* Compare the words m Agne navyaaa vaehat ianushu iamam eshamy yiii. 39, 2. 
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vi. 62, 4. Td navya»o jaramdnasya manma upa hhnshato yuyujdna- 
saptl ityddi \ ^. Td valgu dasrd puruSdkatamd pratnd navyasd vachasd 
vivdse I 

" 4. These (AiSvins), with yoked horses, approach the hymn of their 

new worshipper 5. I adore with a new hymn these brilliant, 

strong, most mighty, and ancient (gods)." 

vii. 35, 14, will be quoted in the next section. 

vii. 53, 2. Pra pHrvaje pitard navyaslhhir glrhhilf, hrimdhvam sadane 
ritasya ityddi | 

<^ In the place of sacrifice propitiate with new hymns the ancient, 
the parents " {ie. Heaven and Earth), etc. 

vii. 56, 23. Bhnri chakra Marutah pitrydni ukthdni yd vah iaayanU 
purd chit I 

" Ye have done great things, o Maruts, when our fathers* hymns 

were recited of old in your honour." 

vii. 59, 4 abhi vah dvartt sumatir navlyasl " tuyam ydta pipl- 

shavah I 

"May the new hymn turn you hither; come quickly, desirous 
to drink." 

vii. 61, 6 Pra vdm manmdni richase navdni kritdni Irahma 

jujushann imdni \ 

**May the new hymns made to praise you, may these prayers gra- 
tify you." 

vii. 93, 1. S'tcchim nu stomam nava-jdtam adya Indrdynl Vfittra-hand 
jtishetham \ uhhd hi vdm auhavd johavimi ityddi \ 

" Indra and Agni, slayers of Yrittra, receive with favour the pure 
hymn newly produced to-day. For again and again do I invoke you 
who lend a willing ear," etc. 

viii. 5, 24. Tdbhir dydtam utihhir tuivyasihhih suiaatibhi^ yad vdm 
vrishanvasu hiwe \ 

"Come with those same succours, since I invoke you, bountiful 
[deities], with new praises." (The epithet navyaslhhih in this text 
might possibly be construed with the word Utibhih, " aids.") 

viii. 6, 11. Aham pratnena manmand girah iumbhdmi Kanva^at \ 
yena Indraft Smhrnam id dadhe \ 

*<* The same words, aumatir navtyaaty occur in viii. 92, 9, where they may not have 
the same sense as here. 
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*'I decorate my praises with an ancient hymn, after the manner of 
Kanva, whereby Indra put on strength." 

viii. 6, 43. Imam m purvyam dhiyam madhor ghritasya pvpymhlm 
Kanvdh uhthena vavridhuh | 

** The Kanvas with their praise have augmented this ancient hymn, 
replenished with sweet butter.'* 

viii. 12, 10. lyam te ritviydvatl dhltir eti naviyasi aaparyantl ityadi \ 

" This ne^ and solemn hymn advances to honour thee," etc. 

viii 20, 19. Yunah u au navtshthayd vriahnah pdvahdn ahhi Sohhare 
gird \ gdya ityadi \ 

"Sing, Sobhari, with a new hymn to these youthful, vigorous, 
and brilliant (gods). 

viii. 23, 14. S'rtcshtt Agne navasya me stomasya vlra vispate vi md- 
yinoB tapushd rakshaso daha \ 

** Heroic Agni, lord of the people, on hearing my new hymn, burn 
up with thy heat the deluding Eakshaaes." 

viii. 25, 24 Kaidvantd viprd na/vishthayd matt \ m^ho vdjindv 

arvantd sachd asanam \ 

" I have celebrated at the same time with a new hymn, these two 
sage and mighty [princes], strong, swift, and carrying whips." 

viii. 39, 6. Agnvr veda marttdndm aplchyam .... Agnir dvdrd vyur- 
nute svdhuto naviyasd \ 

** Agni knows the secrets of mortals .... Agni, invoked by a new 
[hymn], opens the doors." 

viii. 40, 12. JEha Indrdgnibhydm pitri-vad navlyo Mdndhdtri - vad 
Angiras-vad a/odeJd ityddi \ 

" Thus has a new [hymn] been uttered to Indra and Agni after the 
manner of our fathers, and of Mandhatri, and of Angiras." 

viii. 41, 2. Tarn U shu samand gird pitrlndm cha manmdbhih Ndlhd- 
kasya praSastihhir yah aindhundm vpa udaye sapta-svasd sa madhyamah \ 

** [Worship] him (Varuna) continually with a song, with the hymns of 
the fathers," and with the praises of Nabhaka. He who dwells at the 

^' The expression here employed, piiftnam cha mcmmabhth^ occurs also in E.V. x. 
67, 3 (=Vaj. S, 3, 53) : Mano nu a huvamahe nardsamsena aomena pitrlndm cha 
manmabhih \ " "We summon his soul with Soma, accompanied by human praises, and 
with the hymns of the fathers." The Vajasaneyi Sanhita reads stomenat " hymn," 
instead of somena. The commentator there explains ndrdaainsma stomma as ^*a hymn 
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birth-place of the streams, the lord of the seyen sisters, abides in the 
centre." (This Terse is quoted in the Nirokta z. 5. ITabhaka is said 
by Yaska to hare been a rishi {r^hir NobMko hdbh^va). A translation 
of the passage is given in Eoth's Illustrations of the Nir. p. 135, where 
reference is also made to two verses of the preceding hymn (viii. 40, 
4, 5), in which N&bhaka (the ancestor of ITabhaka) is mentioned thus : 
(verse 4) Ahhyareha Ndhhaka-vad Inirdgnl yafoid gird .... (verse 5) 
Fra brahmdni Ndlhdka-vad Indrdgnihhydm iraft/ata \ " Worship Indra 
and Agni with sacrifice and hynm, like N&bhaka .... like !Nabhaka, 
direct your prayers to Indra and Agni.*' In explanation of the seven 
sisters, Both refers to Nir. v. 27 (R.Y. viiL 68, 12) where the seven 
rivers are mentioned. See his Illustrations of Nir. pp. 70, 71. 

viii. 44, 12. Agnih pratnena manmand iumbhdtku tanvam warn kavih 
viprena vavridhe | 

*' The wise Agni, illuminating his own body at [the sound of] the 
sage and ancient hymn, has become augmented.'' 

viii. 65, 11. Vay(vfh gha U apUrvyd Indra brahmdni vfittrakan | 
purutamdsah puruhuta vajrivo Ihritifh na pra hhardmasi \ 

" Indra, slayer of Vrittra, thunderer, invoked of many, we [thy] 
numerous [worshippers] bring to thee, as thy hire, hymns which never 
before existed." 

viii. 63, 7, 8. It/aiSt te navgasl matir Agne adhdyi asmad a mandra 
sujdta sukrato amura daama atithe \ sd te Agne iantamd ehaniahthd Iha- 
vatu priyd tayd vardhasva sushfutah \ 

*' Agni, joyful, well-bom, strong, unerring, and wondrous guest, 
this new hymn has been offered to (or, made for) thee by us ; may 
it be dear to thee, agreeable and pleasant: lauded by it, do thou 
increase." 

viii. 65, 5, 6 Indrafh glrhhir havdmahe \ Indram pratnena man- 
mand marutvantam havdmahe ityddi \ 12. (=S.V. ii. 340.) Vdcham ash^ 
tdpadim aham nava-sraktim fita-spfiiam \ Indrdtpari tanvam mame \ 

"5. "We invoke Indra with songs ; we invoke Indra, attended by 
the Maruts, with an ancient hymn. ... 12. 1 compose for the sake of 

in which men are praised/' and pitfTnam eha mmmdbhih^ as hymns '< in which the 
fathers are reyerenced " (piiaro yaih atotrair fiumyant$ te nummanas tair ityaeU). 
See Prof. Max Mailer's translation of this hymn in the Journal of Boy. As. Soc. for 
1866, pp. 449 and 458. 
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Indra a hymn of eight feet and nine lines, abounding in sacred 
truth." (This verse is translated and explained by Professor Benfey, 
Sama-veda, p. 255.) 

ix. 9, 8. Nu navyase na/vlyase Buktdya sadhaya pafhah \ pratna-vad 
rochaya ruchah \ 

" Prepare (o Soma) the paths for our newest, most recent, hymn ; 
and, as of old, cause the lights to shine." 

ix. 42, 2. JSsh^ jpratnena manmand devo devehhyah pari \ dhdrayd 
pavate mtali \ 

" This god, poured forth to the gods, with an ancient hymn, purifies 
with his stream.'* 

ix. 91, 5. 8a pratna-vad navyase viSva-vdra suktdya pathah hfinuhi 
prdchah ityddi \ 

** god, who possessest all good, make, as of old, forward paths for 
this new hymn.'* 

ix. 99, 4 (= S.Y. ii. 983). Tarn gdthayd purdnyd pundnam abhi anU' 
ahata \ uto hripanta dhitayo devdndfh ndma hihhratzh \ 

"They praised the pure god with an ancient song; and hymns em- 
bracing the names of the gods have supplicated him.'' (Benfey trans- 
lates the last clause differently.) 

X. 4, 6 lyam te Agne navyasl manlshd yuhhva ratham na Sueha- 

yadbhtr angaih \ 

" This is for thee, Agni, a new hymn : yoke thy car as it were with 
shining parts." 

X. 89, 3. Samdnam asmai anapdvrid a/rcha kshnm/d divo asamam 
hrahma navy am ityddi \ 

" Sing (to Indra) without ceasing a new hymn, worthy of him, and 
unequalled in earth or heaven." 

X. 91, 13. Imdm pratndya Bushtutifh naviyastm vocheyam asmai uiate 
Srinotu nah | 

" I will address to this ancient [deity] my new praises, which he 
desires; may he listen to us." 

X. 96, 11 Navy am navy am haryasi manma nupriyam ityddi \ 

** Thou delightest in ever new hymns, which are dear to thee," etc. 

X. 160, 5. Aivdyanto gavyanto vdjayanto havdmahe tvd vpa gantavai 
u I dhhushantas te sumatau navdydm vayam Indra tvd Sunam huvema \ 

" Desiring horses, cattle, and wealth, we invoke thee to approach us. 
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Paying homage to thee in a new hymn, may we, o Indra, invoke thee 
auspiciously." 

Sect. III. — Passages of the Rig-veda, in which the rishis describe 
themselves as the composers of the hymns. 

In this section I propose to quote, first of all, those passages in 
which the rishis distinctly speak of themselves as the authors of the 
hymns, and expi^ss no consciousness whatever of deriving assistance 
or inspiration from any supernatural source. I shall then adduce some 
further texts in which, though nothing is directly stated regarding the 
composition of the hymns, there is at the same time nothing which 
would lead the reader to imagine that the rishis looked upon them as 
anything else than the offspring of their own minds. 

T shall arrange the quotations in which the rishis distinctly claim 
the authorship, according to the particular verh which is employed to 
express this idea. These verbs are (1) kri, "to make,*' (2) taksh (= 
the Greek Te/cTalvofiaL)^ **to fabricate," and (3) jan, "to beget, gene- 
rate, or produce," with others which are less explicit. 

I. I adduce first the passages in which (1) the verb krij "to make," 
is applied to the composition of the hymns. (Compare R.V. vii. 61, 6 > 
already quoted in the last section.) 

R.Y. i. 20, 1. Agam devdga janmane stomo viprebhir dsayd^^ \ ahdri 
ratna-dhatamah \ 

" This hymn, conferring wealth, has been made to the divine race, 
by the sages, with their mouth [or in presence of the gods]." 

i. 31, 18. Mena Agne hrahmand vdvridhasva iakti vd gat te chakrima 
vidd vd I 

" Grow, Agni, by this prayer which we have made to thee accord- 
ing to our power, or our knowledge." 

i. 47, 2 Kanvdso vdm hrahma krinvanti adhvare teshdm su 

ifinutam havam \ 

" The Kanvas make a prayer to you : hear well their invocation." 

i. 61, 16. Evdteharigojand suvrikti Indra Irahmdni Qotamdsahakran \ 

" Thus, Indra, yoker of steeds, have the Gotamas made hymns for 
thee efficaciously." 

^ See the note on yi. 32, 1, below. 
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i. 117, 25. Mdni vdm Ahind vlrydni pra pUrvydni dyavah a/vochan j 
hrahma krinvanto ^ vrishand yuvahkydm suvlrdso vidatham d vadema \ 

** These, your ancient exploits, o A^vins, men have declared. Let 
lis, who are strong in hold men, making a hymn for you, o vigorous 
gods, utter our offering of praise." 

i. 184, 5. Esha vdm stomo Ahtndv akdrimdnebhir mayhavdnd auvrikti \ 

" This hymn has efficaciously been made to you, o opulent Asvins, 
by the Manas. (Comp. i. 169, 8; 171, 5 ; 182, 8; 184, 3.) 

ii. 39, 8. Mdni vdm Ahind vardhandni hrahma stomam Gritsama- 
ddsah akran \ 

** These magnifying prayers, [this] hymn, o Asvins, the Gyitsamadas 
have made for you.'* 

iii. 30, 20. Svaryavo matihhia tuhhyam viprdh Indrdya vdhah Kuii- 
kdsah akran \ 

"Aspiring to heaven, the sage Ku^ikas have made a hymn with 
praises to thee, o Indra." (The word vdhah is stated by Sayana to be 
= stoira, " a hymn.") 

iv. 6, 11. Akdri hrahma samidhdna tuhhyam ityddi \ 

** kindled [Agni], a prayer has been made to thee." 

iv. 16, 20. Eved Indrdya vrishahhdya vrishne hrahma akarma Bhri- 
yavo na ratham | .... 21. Akdri te harivo hrahma navy am dhiyd sydma 
rathyah saddsdJi \ 

" Thus have we made a prayer for Indra, the productive, the vigorous, 

as the Bhrigus [fashioned] a car 21. A new prayer has been 

made for thee, o lord of steeds. May we, through our hymn (or rite), 
become possessed of chariots and perpetual wealth.'* 

vi. 52, 2. Ati vd yo maruto manyate no hrahma vd yah kriyamdnam 
niniUdt \ tapumhi taamai vrijindni santu hrahma-dvisham ahhi tarn 



" Whoever, o Maruts, regards himself as superior to us, or reviles 
the prayer which is being made, may burning injuries be his lot ; may 
the sky scorch the enemy of prayer.^* 

*5 The reader will find Prof. Haug's opinion of the sense of this phrase in p. 11 f. 
of his German dissertation "on the original signification of the word brahma" of 
which the author has been kind enough to send me a copy, which has reached me as 
this sheet is passing through the press. Prof. Haug mentions E.y. i. 88, 4 ; yii. 
103, 8, as passages (additional to those 1 have giyen) in which the expression occurs. 

^* Translated by Prof. Haug in the Dissertation aboye referred to, p. 6. 
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ym. S5y 14. Aiihfdk Budriih Yasaoo jushanta (the Atharva-yeda has 
jushantdm) idam hrahma hriyamaiiafh naviyah I ifinvantu no divydhpar- 
thw&so gqfdtdJ^ ityddi \ 

" The Adityas, Rudras, and Vasus receive with pleasure this new 
prayer which is being made. May the gods of the air, the earth, and 
the sky hear us." 

yii. 37, 4. Vayam nu te ddivdmsah sydma hrahma kfifivantai^ ityddi \ 

'^ Let us offer oblations to thee, making prayers," etc. 

vii. 97, 9. lyam vdm BrahmanaspaU suvfiktir hrahma Indrdya vajrine 
akdri \ 

'^ Brahmanaspati, this efficacious hymn, [this] prayer has been made 
for thee, and for Indra, the thunderer." 

viii. 51,4. Aydhi kfinavdma te Indra hrahmdni varddhand ityddi \ 

" Come, Indra, let us make prayers, which magnify thee," etc. 

yiii. 79, 3. Brahma te Indra girvanah kriyante anatidhhutd \ imd 
jttshasva haryaSva yqjand yd te amanmahi \ 

"Unequalled prayers are made for thee Indra, who lovest hymns. 
Receive favourably, lord of the brown steeds, those which we have 
thought out for thee, to yoke thy horses." 

X. 54, 6 Adha priyam iUsham Indrdya manma hrahmakrito ^ 

Vfihadukthdd avdchi \ 

" . , An acceptable and powerful hymn has been uttered to Indra 
by Yfihaduktha, maker of prayers."^ 

X. 101, 2. Mdndrd krinudhvafh dhiya^ d tanudhvam ndvam aritra- 
pa/ranlfn krinudhvam \ 

" Make pleasant (hymns), prepare prayers, make a ship propelled by 
oars." 

It is possible that in many of these passages the verb kri may have 
merely the signification which the word make has in English when we 
speak of " making supplications," etc., in which case it of course means 
to offer up, rather than to compose. But this cannot be the case in such 
passages as RV. iv. 16, 20 (p. 233), where ttie rishi speaks of making 

^ Compare fiahayo mantrakriio mantshinah in TaittirTya Brahmana, ii. 8, 8, 5 ; 
and R.Y. ix. 114, 2 : Rishe mantra-hritam stomaih Kasyapodvardhayam girah \8omtm 
namaaya rajanam yo jajne vlrudham patih \ '^ Bishi Kasyapa, augmenting thy words 
with the praises of the makers of hymns, reverence Eling Soma, who was bom the lord 
of plants." 

^> Prof. Hang thinks the word hrahma-kfit here refers to hymns, and mentions 
other passages in which it occurs : see p. 12 of the Dissertation above referred to. 
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the hymn as the Bhyigus made a chariot." And such an interpretation 
would be altogether inadmissible in the case of the texts which I next 
proceed to cite. 

II. Passages in which the word taksh, '' to fashion, or fabricate," is 
applied to the composition of the hymns. 

i. 62, 13. Sandy ate Gotamah Indra navyam atakshad hrahma hariyo' 
jandya ityddi \ 

" Nodhas, descendant of Gotama, fa%k%omd this new hymn for [thee], 
Indra, who art of old, and who yokest thy steeds," etc. 

i. 130, 6. Imam te vdcham vasuyantah dyava ratha^ na dhirah 9va- 
pdh atakshiahuh mmndya tvdm atakshiahuh \ 

" Desiring wealth, men have fashioned for thee this hymn, as a skil- 
ful workman [fabricates] a car; and thus they have disposed {lit. 
fashioned) thee to (confer) happiness." 

i. 171, 2. Usha vah stomo Maruto namaavdn hfidd taahfo manasd 
dhdyi devdh \ 

*' This reverential hymn, o divine Maruts, fashioned by the heart, 
has been presented [or, made] by the mind. [According to Sayana, the 
last words mean, *let it be received by you with a favourable mind*].'* 

ii. 19, 8. Eva te Gritsamaddh Sura manma avasyavo na vayundni 
tahshuh I 

" Thus, hero, have the Gritsamadas, desiring succour, fashioned 
for thee a hymn, as men make works." (Sayana explains vayuna by 
'* road.") 

ii. 35, 2. Ima^ su asmai hridah d sutashfam mantram vochema huvid 
asya vedat \ 

"Let us address to him this taell-fashioned hymn proceeding from 
the heart ; will he not be aware of it ?" 

V. 2, 11. Main te stomam tuvi-Jdta vipro rathafh na dhtrah svapdh 
ataksham \ 

** I, a sage, have fabricated this hymn for thee, o powerful [deity], 
as a skilful workman fashions a car." 

V. 29, 15. Indra hrahma hriyamdnd jushasva yd te iavishfha navyd 
akarma \ vastreva hhadrd suhritd vasuyulf, rathafh na dhiral^ svapdh 
ataksham \ 

" See also ▼. 29, 15, and x. 39, 14, which will be quoted a little farther on ; and 
in which the verbs hfi and taksh are both employed. 
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" mighty Indra, regard with favour the prayers which are madej 
the new [prayers] which we have made for thee. Desirous of wealth, 
I have fabricated them like beautiful well-fashioned garments, as a 
skilful workman [constructs] a car." (Compare R.V. iii. 39, 2 ; above, 
p. 226.) 

V. 73, 10. Imd hrahmdnt vardhand Aivibhydm santu Santamd \ yd 
takshdma rathdn iva avochdma hfihad nama^ \ 

" May ttiese magnifying prayers which we have fashioned, like cars, 
be pleasing to the Aiivius : we have uttered great adoration/' 

vi. 32, 1 (=S.V. i. 322). ApUrvyd purutamdni asmai make vlrdya 
tavase turdya \ virapiine] vqfrine iantamdni vaehdmsi^ dad " sthavirdya 
tahsham \ 

''To this great hero, vigorous, energetic, the adorable, unshaken 
thunderer, I have with my mouth fabricated copious and pleasing 
prayers, which have never before existed." 

vi. 16, 47. Ate Agne fichd havir hridd tashfam hhardmasi \ 

** In this verse, Agni, we bring to thee an oblation fabricated by the 
heart." (Comp. R.Y. iii. 39, 1, in p. 226.) 

vii. 7, 6. Me dyHmnebhir vikvam dtiranta mantram ye vd aram narydh 
atahkan \ 

" These manly (Vasishthas), who have BkilfxiLly fabricated the hymn, 
have by their energy accomplished all things (?)." 

vii. 64, 4. To vd-m yarttam manasd tahshad etam urddhvdm dhitim 
krinavad dhdrayach cha \ 

** May he who with his mind fashioned for you (Mitra and Yaruna) 
this car, make and sustain the lofty hymn." (The same expression 
urddhvd dhltif^ occurs in 11. Y. i. 119, 2.) 

viii. 6, 83. Uta brahmanyd vayam tubhyam pravfiddha vqjrivo viprdh 
atakshma jlvase \ 

" mighty thunderer, we, who are sage, hAYe fabricated prayers for 
thee, that we may live." 

X. 39, 14. Etafn vdm stomam Aivindv akarma atakshdma Bhrigavo na 
ratham \ ni amrikshdma yoshand^ na maryye nityam na sunum tanayam 
dadhdndh \ 

** This hymn, Aivins, we have made for you ; we have fabricated it 

18 On the sense of asa see Prof. Mullet's article in the Journal of Eoy. As. Soc. for 
1867, p. 232 f. ; and Bohtlingk and Both's Lexicon, 8,v. 
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as the Bhrigus [constructed] a car; we have decorated it, as a bride for 
her husband, continuing the series [of our praises] like an unbroken 
line of descendants." (See iv. 16, 20, above, p. 233.) 

(The following is Sayana's comment on this passage, for a copy of 
which I am indebted to Professor Miiller : He Aivinau vdm ymayor etam 
yathoktarh stomam stotram aharma akurma j Tad etad aha | Bhriffovo na 
Bhrigavah iva ratham atahshdma vayam stotram samskritavantah \ karma- 
yogdd Rihhavo Bhriga/vah uchyante \ athava rathakdrdh Bhrigavah \ 
kincha vayam nitya'fh Sdhatam tanayam ydgddlndm karmandm tanitdra'fh 
sunufn na atirasam putram iva stotram dadhdndh dhdrayanto martye ma- 
nushye nyamrikshdma yuvayo^ stutim nitardm samakritavantah \ '^ A^vins, 
we have made this preceding hymn or praise of you. He means to say 
this. Like the Bhrigus, we have made a car, we have carefully con- 
structed a hymn. The Ribhus are, in this passage, .... styled Bhri- 
gus ; or Bhrigus are chariot-makers. Moreover, maintaining praise as 
a constant perpetuator (like a legitimate son) of sacrifice and other rites, 
we have polished, i,e, carefully composed a celebration of you among 
men [?]." In this comment the word yoshand is left unexplained. In 
verse 12 of this hymn the Aj^vins are supplicated to come in a car 
fleeter than thought, constructed for them by the Ribhus — o tena ydtam 
manaso javiyasd ratham yam vdm Rihhavai chakrwr Aivind \ .) 

X. 80, 7. Agnaye hrahma Rihhavas tatakshuh \ 

** The Ribhus [or the w\^q~\ fabricated a hymn for Agni. 

III. I next quote some texts in which the hymns are spoken of as 
being generated by the rishis. (Comp. R.Y. vii. 93, 1, in p. 228.) 

iii. 2, 1. Vaiivdnardyadhishandmritdvridheghritamnapiltam Agnaye 
jandmasi | 

" We generate a hymn, like pure butter, for Agni YaiSvanara, who 
promotes our sacred rites." 

vii. 15, 4. I^avam nu stomam Agnaye divah iyendya jljanam \ vasvah 
kuvid vandti nah \ 

**I have generated a new hymn to Agni, the falcon of the sky; will 
he not bestow on us wealth in abundance ? " 

vii. 22, 9. Ye chapUrve fishayo ye cha nutndh Indra hrahmdni jana- 
yanta viprdh \ 

'^ Indra, the wise rishis, both ancient and modenii have generated 
prayers." 
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Tu. 26, 1. i\^ sotnafi Indram Miuto mamdda na akrahmdno maghavdnam 
sutdsah I toitnai uktham jamaye yaj ju^had nfivad naviya^ irinavad 
yathd nai \ 

<< The soma exhilarates not Indra unless it be poured out ; nor do 
libations [gratify] Maghavan when offered without a prayer. To him I 
yeneraie a hymn such as may please him, that, after the manner of men, 
he may hear our new [production]." 

vii. 31, 11 Suvr*ktm Indrdya hrahmajanofimta vipra^ \ 

'' The sages generated an efficacious ^production and a prayer for 
Indra." 

vii. 94, ly 2 (=S.Y. ii. 266). lya^ vdm asya manmanah Indrdgta 
pHrvythstuiir ahhrdd vruhfir iva e^ani \ Bfinutam jaritur havam iiyddi \ 

^* This excellent praise has been generated for you, Indra and Agni, 
from the soul of this [your worshipper], like rain from a cloud. Hear 
the invocation of your encomiast." (Benfey thinks tnanman, '' ^irit," 
is to be understood of Soma, whose hymn, i.e. the sound of his drop- 
ping, resembles the falling of rain. The scholiast of the S.Y. makes 
tnanman = stotjif " worshipper ".) 

viii. 43, 2. Asmai te pratiharyate Jdtavedo viokarshane Agne jandmi 
9U9htutm I 

*^ Wise Agni J&tavedas, I generate a hymn for thee, who receivest it 
with favour." 

viii. 77, 4. A tvd ayam arkah utaye mvarttati yam Oatamdh qjljanan \ 

''This hymn which the €K)tamas have generated^ incites thee to 
succour us." 

viii. 84, 4, 5. 8'rudhi havam TiraSehydJ^ Indra yas tvd saparyati 
smlryasya gomato rdyah purdhi maMn ast \ Indra yas te navlyattm 
giram mandrdm qfijanat chikitvtn-manasam dhiyam pratndm ritaeya 
pipymhlm \ 

**Hear, Indra, the invocation of Tira^chl, thy worshipper; replenish 
him with wealth in strong men and in cattle, for thou art great. Indra 
(do this for him] who has generated for thee the newest exhilarating 
hymn, springing from an intelligent mind, an ancient mental product, 
full of sacred truth." 

(These verses occur also in the Sama-veda ii. 233, 234, and are 
translated by Professor Eenfey, at pp. 230 and 250 of his edition. 
The hymn referred to in this passage is apparently designated as both 
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new and aid. How can it be both ? It may have been an old h3rmn 
le-written and embellished; ancient in subBtance, though new in ex- 
pression.*® Compare St. John's Gospel, xiiL 34, and the First Epistle 
of St. John, ii. 7, 8, and iii. 11.) 

ix. 73, 2 madhor dhdrdhhir janaytmto arhim it priydm Indra- 

8fa tanvam avivjridhan | 

** Generating the hymn, they have augmented the beloyed body of 
India with the honied streams." 

ix. 95, 1 (= S.V. i. 530) ato matlrjanayata wadhdhhih | 

"Wherefore generate hymns with the oblations." (Professor Benfey 
makes janayata the 3id person singular of the imperfect middle, and 
applies it to Soma.) 

X. 7, 2. Imdh Agne mataya9 tubhyaih jdt&h gobhir ahair dbhigfinanti 
rddkah \ 

" These hymns, Agni, generated for thee, celebrate thy bounty in 
eows and horses." 

X. 23, 5, 6, 7. Yo vdchd vivdcho mjridhravdehah purU aahasrd aiivd 
jaghdna \ Tat tad id aeya pawffiByam grinlmaai pitd iva yas tavishini vd^ 
vjidhe iavah \ 6. Stomam te Indra Vimaddh afijunar^n apurvyam puruta- 
mant suddnave \ Vidma hi asya Ih^am inasya yad d paiufh na gopdh 
kardmahe \ 7. Md kit nah end sahhyd viyamhua tava eha Indra Fimadasya 
eha risheh \ Vidma hi te pramatifh devajdmi-vad asme te santu sahhyd 
Hvdni I 

" 5. Who (Indra) with his Toiee slew many thousands of the wicked 
uttering confused and hostile cries. We laud his several acts of valour, 
who, like a father, grew in vigour and strength. 6. For thee, o Indra, 
who art bountiful, the Yimadas have generated a copious hymn, which 
never before existed {apurvya) ; for we know that it is gratifying to this 
mighty god, when we attract him hither as a cowherd drives his 
cattle. 7. Indra, may t^at friendship of ours never be dissolved, which 
exists between thee and the rishi Yimada: for we know thy wisdom, 
god ; may thy friendship be favourable to us, like that of a kinsman." 

X. 67, 1. Imdm dhiyain sapta-Sirshnim pitd nah fitaprqfdtdm hfihatlm 
aiDindat \ tv/riyafh mj jamayad viivqfanyo Aydaya^ uktham Indrdya 
I 



i» As Prof. Aufrecht expresses it: " Oir is opposed to rfAt, as form to substance 
a new utterance, but a primordial homage." 
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" Our father hath discoyered [or invented] this great, seven-headed 
hymn, bom of sacred tmth ; Ayasya, Mend of all men, celebrating 
Indra, has generated the fourth song of praise." (In his Lexicon, Both 
gives Ayasya as a proper name ; but says it may also be an adjective 
with the sense of " unwearied.") 

z. 91, 14. Klldla-pe eoma-pfishtdya vedhase hridd mati^ janaye ehd- 
rum Agnaye \ 

"With my heart I generate a beautiful hymn for Agni, the drinker 
of nectar, the soma-sprinkled, the wise." (See also B.Y. L 109, 1, 2, 
which will be quoted below.) 

rV. In the following texts the verbal root n, "to move, send forth," 
etc., used with or without a preposition, is applied to the utterance or 
(it may even mean) the production of hymns. 

i, 116, 1. Naaatyalhyam harhir iva pravrinje atomdn iyarmi ahhriyd 
iva vdtah \ ydv arhhagdya Vimaddya jdydm eendjuvd ni Uhatuh rathena \ 

" In like manner as I spread the sacrificial grass to the Nasatyas 
(AiSvins), sa do I send forth to them hymns, as the wind [drives] the 
clouds ; to them (I say), who bore off to the youthful Vimada his bride 
in a chariot swift as an arrow." 

vii. 61, 2. Fra vdfh sa Mitrd- Varunau fitdvd vtpro manmdni dlrgha- 
irud iyarttt ( Yasya hrdkmdni sukratu avdthah d yat kratvd na iaradah 
prinaithe \ 

" The devout sage, heard afar off, sends forth his hymns to you, o 
Mitra and Varuna. Do you, mighty gods, receive his prayers with 
favour, so that for (many) autumns ye may not be satiated with his 
fervour." (See Bohtliugk and Both's Lexicon, s.v, d + pri.) 

viii. 12, 31. Imdm te Indra sushtutim vtprah iyarttt dhltibhih \jdmim 
padd iva pipratlm pra adhvare \ 

" In the sacrifice the sage, with praises, sends forth to thee this hymn, 
which is of kin to thee, and, as it were, supplies the places (of others ?) 

viii. 18, 26 J^itdd iyarmi te dhiyam manoyujam \ 

" . . . . From the sacred ceremony I send forth a prayer which will 
attract thy heart." 

X. 116, 9. Pra Indrdgnihhydfh suvachasydm iyarmi sindhdv ivaprera- 
yafh ndvam arkaih \ 

"I send forth a [hymn] with beautiful words to Indra and Agni; 
with my praises I have, as it were, launched a ship on the sea." 



Digitized by 



Google 



TO THE ORIGIN OF THE VEDIO HYMNS. 241 

(Compare RY. ii. 42, 1, spoken of Indra in the form of the bird 
called Kapinjala, a sort of partridge : lyartti vdcham ariteva ndvam \ 
" It sends forth a voice, as a rower propels a boat," See also R.V. x. 
101, 2, quoted aboTe, p. 234.) 

z. 4, 1. Pra te yakshi pra te iyarmi manma Ihuvo yathd mndyo no 
havesTm \ dhanvann wa prapd asi tvam Agne tyakshave pUrave pratna 
rdjan \ 

'^ 1 offer thee worship, I send forth to thee a meditation, that thou 
mayest be accessible to adoration in our invocations. For thou, Agni, 
ancient king, art like a trough of water in the desert to the man who 
longs for thee." 

y. In the following passages other verbs are employed to denote the 
composition or presentation of hymns : 

i. 61. 2. Indrdya hridd manasd manUhd pratndya patye dhiyo mwrja- 



** To Indra, the ancient lord, they prepared [or polished] hymns [or 
ceremonies] with the heart, mind, and understanding." 

i. 61, 4. Asmai id u stomam Bamhinomi ratham na tashfd iva ityddi \ 

'* To him (Indra) I send forth a hymn, as a carpenter a car," etc. 

L 94, 1 (= S.V, i. 66). Imafn stomarh arhate Jdtavedase ratham iva 
sam mahema manlshayd \ hhadrd hi nak pramatvr asya samsadi Agne 
sahhye tnd rishdma vayaih tava \ 

" Let us with our intellect construct (or, send forth) this hymn for 
the adorable Jatavedas like a car, for his wisdom is favourable to us in 
the assembly. Agni, in thy friendship may we never suffer." (The 
root mah means to honour or worship.^ The reader may compare 
Benfey's translation.) 

There is to be found in the hymns a great multitude of passages in 
which the rishi speaks of presenting his hymns and prayers to the 
various deities who are the objects of his worship, without directly 
claiming for himself the authorship of those compositions. The natural 
inference to be drawn from the expressions which we shall find to be 
employed in most of the cases to which I refer, would, I think, be that 
the personality of the rishi himself was uppermost in his mind, and 
that he was not conscious that the praises which he was uttering to 

^ See, however, the yarions reading suggested by Bothlingk and Koth s.v. mah + 
sam and ah + sam, 

16 
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the gods proceeded from any other source than his own unaided facul- 
ties. Of this description are the following texts, which represent a 
manner of thinking and speaking yery preralent in the hymns : 

i. 60, 5. Tarn tvd vayam patim Agne raylndm prakmadmo matHhir 
GotamdMh | 

'* We, the Gotamas, praise with hymns thee, Agni, the lord of riches." 

i. 77, 5. Ma Agnir Qotamehhir fitdvd viprehhir astoshta jatmsdah \ 

'' Thus has the holy Agni Jotayedas been celelnrated by the sage 
Gotamas." 

i. 78, 5. Avoehdma RahULgan&h Agnay$ madhutnad vaehal^ \ dgumnair 
ahhipra nonuma^ \ 

'* We, the Eahiiganas, have uttered to Agni honied speech ; we in- 
cessantly laud him with eulogies." 

i. 91, 11. Soma glrhhii tvd vaga^ vardhagdmo vaeho-vidah \ iumrtiiko 
nahk dvika \ 

*^ Soma, we who are skilled in speech magnify thee with praises ; do 
thou enter into us, full of kindness." 

i. 102, 1. Imd^ U dhigam prahhare maho mahim .... 

" I present to thee joyfully this great hymn .... 

i. 183, 6. Atdrishma tamasat pdram aaya prati v&M itomo Ahindv 



** We have crossed over this darkness; a hymn, o A^vins, has been 
addressed to you." 

iii. 53, 2. ntur na putrah sicham d rahhe te Indra svddtshfhagd gird 
iachivah | 

" Powerful Indra, I lay hold of thy skirt (as a son does that of his 
father), with a very sweet hymn." 

iv. 3, 16. Etd viivd vidmhe tuhhgafh vedho nithdni Agne ninyd va- 
chdrhsi | nivachand kavaye kdvydni aioMsisham matibhir vtpra^ ukthaih | 

" Intelligent Agni, to thee, who knowest, [have I uttered] all these 
songs and mysterious words ; to thee, who art a bard, have I, a sage, 
uttered these hymns, these poems, with meditations and praises." 

iv. 82, 12. Avlvfidhanta Gotamdh Indra tve atoma-i^dhasah | 

** The Gotamas, Indra, bringing hymns to thee, have magnified thee." 

T. 11, 5. Tuhhga idam Agne madhumaitamaih vaehas tuhhyam manUhd 
iyam astu iam hride \ Tvdfh girah sindhum wa avanlr tnahir d prinanti 
iavasd vardhayanti cha \ 
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'* Agni, may this sweetest of prayerfl> may this mental production 
be pleasant to thy heart. As great rivers fill the ocean, so do the words 
of praise fill thee^ and augment thee with strength." 

T. 22, 4. Agne cMkiddhi mya nai idam mehak mhasya | Ta^ fvd 
miipra dampate sionmr vardhanti Atrayo glrlhih iumlhcmti Atrayah \ 

" Yigorous Agni, obserre these our words ; thee, with tlte beautiful 
nose, the lord of ^e homse, the Atris magnify wit^ lO'aises, the Atris 
decorate with hymns.*' 

V. 45, 4. S^UehMr ve vaehohhir deva-jusMair Indrd nu AgnU avase hu- 
vadhym \ 

" Let me invoke you far help, o India and Agni, with well-spoken 
words, such as are acceptable to the gods. 

vi. 38, 3. Tarn vo dhtyd paramayd purdjdm c^wtcm Indram abhi 
anushi arkaih ityddi \ 

" I adore thee, the ancient, imperishable Indra with an excellent 
hymn and with praises." 

vii. 67, 5. Frdchlm u devd ASvind dhtyam me amridhrdrh sdtaye 
hriiam vasuyum \ 

" divine Ai^vins, bring to fulfilment nry unweeaied prayer which 
supplicates wealth." 

vii. 85, 1. PunUhe vdm a/rahshasam manuhdm somam In3rdya Varu- 
ndyajuhvat \ yhrita-pratikdm Ushaaam na devlm ityddi \ 

" Offering soma to Indra and Yaruna, I prepare for you twain the 
sincere hymn, like the goddess ITshas, with glittering face."" 

viii. 5, 18. Asmdlcam adya vdm ay am stomo vdhishth^antamah \ yuvd- 
Ihyafh hkufu Ahind \ 

" May this hymn of ours approach near to you, to-day, o Aivins, and 
be effectual in bearing you hither." 

viii. 8, 8. Kim anye parydsate asmat stomei^hir Aivind \ putrah Kan- 
vasya vdm fishir girhhir Vatso avivridhat \ 

" A^vins, do others than we sit round you with songs? Vatsa, the 
son of Kanva, has magnified you by his hymns." 

viii. 27, 8. A pra ydta Maruto Viahno Ahind Fushan mdMnayd 
dhiyd I 11. Idd hi vaJi tipastutim idd vdmasya hhaktaye upa vo viiva^ 
vedaso namasytcr dsrikshi \ 

** Compare yi. 8, 1. Vaiivanaraya matirnavyasl iuchih aomah iva pavaU ehartu 
Agnaye \ ** A new and bright hymn is purified^ like beautiful soma, for Agni Yai^- 
yanara.*' 
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" 8. Gomey o Marats, Vishnu, A^vinB, Pushan, at my hymn. 11. For 
now, possessors of all riches, now, in order to obtain wealth, have I, 
full of reverence, sent forth to you a hymn." 

yiii. 44, 2. Agne stomam juihawa me eardhasva anena tnanmand | 
prati suktdni harya nah \ 22. Uta tvd dhltayo mama giro varddhantu 
viSvahd \ Agne eakhyaeya hodhi nah \ 26. Yuvdnam mipatim kavim viS- 
vddam pwru^epmam \ Agniih Sumhhdmi manmabhih \ 

*' 2. Agni, receive my hymn : grow by this product of my thought : 
rejoice in our beautiful words. 22. And may my thoughts and words 
always augment thee ; Agni, think of our friendship. 26. With my 
mental productions I adorn Agni, the young, the lord of the people, 
the sage, the all-devouring, the very restless." 

X. 42, 1. Astd iva suprataraM lay am asyan hhiUhann iva prabhara sto^ 
mama8mat\vdchdviprd8taratavdcham aryo niramayajaritahsomelndram \ 

^^ Like an archer discharging his far-shooting arrow, with zeal pre- 
sent the hymn to Indra. Sages, by your song, overcome the song of 
the enemy; worshipper, arrest Indra at the soma." 

X. 63, 17. Eva Flateh sunur avlvridhad vo viive Aditydh Adite manl- 
ehl I Udndso naro amartyena astdvijano divyo Gayena \ 

" Thus, all ye Adityas, Aditi, and ye ruling powers, has the wise 
son of Plati magnified you. The celestial race has been lauded by the 
immortal Gaya." 

X. Ill, 1. Manishinah prdbharc^dhoam manUhdm yathd yathd mata- 
yahk aanti nrinam | Indram satyair d Iraydma hritebhih sa hi vtro gir- 
vanasyur viddnaf^ \ 

"Sages, present the prayer, according as are the various thoughts 
of men. Let us by our sincere rites stimulate Indra, for he is a hero, 
he is wise and loves our songs." 

In the following verse, from a hymn in praise of liberality, it is said, 
though no doubt only figuratively, that the true rishi is the prince who 
is bountiful to the priesthood. 

X. 107, 6. Tarn eva rishim tarn U hrahmdnam dhur yajnanyam sdma- 
gdm uUhaiasam \ sa iuJcrasya tanvo veda tisro yah prathamo dakshinayd 
rarddha \ 

"He it is whom they call a rishi, a priest, a pious sacrificer, a 
chaunter of prayers, a reciter of hymns ; he it is who knows the three 
bodies of the brilliant (Agni), — the man who is most prominent in be- 
stowing gifts." 
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Sect. IV. — Passages of the Rig-veda tn which a supernatwal character 
is ascribed to the rishis or the hymns. 

In the present section I propose to collect tlie most distinct indi- 
cations which I have noticed in the Vedic hymns of any supernatural 
attributes attaching, in the opinion of the authors, either to the rishis 
themselves, or to their compositions. We shall see in the conrse of 
this enquiry (1) that a certain superhuman character -was ascribed by 
the later rishis, who composed the hymns, to some of their prede- 
cessors ; (2) that expressions are occasionally employed by the rishis 
which appear to ascribe their compositions to a divine influence gene- 
rally ; while there is a still more numerous set of texts in which the 
hymns are attributed in various forms of phraseology to the agency of 
one or more particular and specified deities ; and (3) that there is a 
considerable number of passages in which a mysterious or magical 
power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of quotations. 

I. I adduce some passages which ascribe a superhuman character or 
supernatural faculties to the earlier rishis.** These are the following : 

R.V. i. 179, 2. Te chid hi purve ritasdpah dsan sdkam devehhir ova- 
dann ritdni \ te chid avdsur ityddi \ 

" The pious sages who lived of old, and who conversed about sacred 
truths with the gods, led a conjugal life," etc. 

vii. 76, 4. Te id devdndm sadhamddah dsann ritdvdnah havayah pur- 
vydsah \ gulham jyotih pitaro anvavindan safyamantrdJi ajanayann 
ushdsam \ 

'^ They were the associates of the gods, those ancient pious sages. 
The fathers found out the hidden light ; with true hymns they gene- 
rated the dawn.*' 

X. 14, 15. Tamdya madhumattamam rdjne havyam juhotana \ idam 
namah rishihhyah purvajehhyaJi purvehhyaJ^ pathikridhhyah \ 

" Offer to king Yama a most sweet oblation. (Let) this reverence 
(be paid) to the rishis bom of old, who were the earliest guides." 

^ Compare A.V. x. 7, 14, quoted above in p. 3. 
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The sixty-second hymn of the tenth Manfala e<nLtains the following 
passi^ regarding the Angirases (see above, p. 223) : 

1. The Angirases.— a. 62, 1, 3. Te yajnma dakshinayd, aamaktdh In- 
drasya $akhyam amj^tatvam dnaSa | tehhyo hhadram Angirase mh astu 
prati gribhrnlta mdnavaffi mmedhasah \ 3. Ye fitena surffom wrohaym 
divt aprathayan pfithivlm mataram vi ityddi \ 

*^l. Blessings be on you, Angirases, who, sanctiied by sacrifice and 
liberality, attained the Mendship of Indra and immortality. Do ye, 
o sages, graciously receive the man (who addresses you). 3. Ye who by 
sacrifice oaused the sun to ascend the sky ; and spread out our mother 
earth,*' etc. 

This is succeeded by the following verses : 

z. 62, 4. Ayafh Ndhhd vadati valgmo yrihe deva-putrdh rtshayas tat 
irinotana . . . | 5. VirUpdsah id fishayas te id gamlMra-vepMoh | Angi- 
rasah sUnavas te Agnehparijqfnire \ 

**This Nabhan addresses you, brilliant beings, within the house. 
Hear this, ye rishis, sons of the gods. ... 5. The Virupas are rishis, 
profound in emotion ; they are the sons of Ajigiras ; they have been 
bom from Agni." 

(The fifth verse is quoted in the Ninjkta, xi. 17. See Roth's illus- 
trations of the passage.)** 

2. Vasishtha. — A supernatural character is attributed to Vasishtha 
also in the following passage (which has been already quoted and 
illustrated in Vol. I. pp. 318 f£). 

vii. 33, 7 ff. Trayah hrinvanti hhuvanasya retaa tisrah prqfdh drydh 

jyotir-agrdf^ | trayo gharmdsah ushasam sachante sarvdn it tdn arm vidur 

Vasishthd^ \ 8. Suryasyeva vakshatho jyotir eshdm samudrasyeva mahimd 

gabhirah \ vdtasyeva prqfavo na anyena stomo Vasishthdh anu etave vah \ 

** The next verse (whkh, with the sequel, is quoted in my article " On the relations 
of the priests ta the other classes of Indian society in the Yedic age," Joum. Eoy. As. 
Soc. for 1866, p. 276) is as follows : 6. Te Agneh parij'qfnire Virupaso divas pari \ 
Navagvo nu Lasagvo Angirastamah aachd deveshu mamhaU \ ^^TheYirupas who were 
produced from Agni, from Dyaus, — ^the Nayagra, the Das'agva, who is a most eminent 
Angiras, lavishes gifts along with the gods." Here the Yirapas would seem rather 
to he princes than rishis : and the same is the case in the following passage also : 
iii. 53, 6. Ime hhojah Angiraso Virupdh divas putraso asurasya virah \ Visvamitraya 
dadato maghani sahasrasave pra tiranta ayuh \ " These liheral Yirupas of the race of 
Angiras, heroic sons of the divine Dyaus (the sky), bestowing gifts on Yis'vamitra at 
the ceremony with a thousand libations, have prolonged their lives." (See YoL 1. 
p. 341 f.) 
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9. Te id ninyam hridaytuya prdketai^ sahasrthvaUam alhi mnekaranti \ 
yamena tatam paridhi^ vayamtah apsarasah upa sedur Vasuhthdh \ 10. 
Vidyuto jyotih parisanjihdnam Mitrd-Varund yad apaiyatdm fvd \ tat te 
janma uta eJeam Voiishfha Ayastyo yat tvd vUah djMdra \ 11. ZPtdsi 
Maitrdvaruno Fasishtha Urvaiydh brahman manaso ^dhi jdtah \ drapsam 
shmnam hrahmand dawyena vUve devdh pnshkare tvd adadanta \ \2. Sa 
prahetah uhhayasya pravidvdn sahasra-ddnah uta vd saddnah \ yamena 
tatam partdhim vayuhyan apaarasah pari jqfne Vasuhthah \ 13. Satre ha 
jdtdv iihitd namohhih kumhhe retah iieiehituh eamdnam \ tato ha MdnaJ^ 
udiydya madhydt tatojdtam fuhim dhur Vasishtham \ 

" 7. Three [gods] create the fecundating principle in (all) existences ; 
[there exist] three excellent productions of which light is the first: 
three fires attend upon the dawn : all these the Yasishthas know. 8. 
The splendour of these [sages] is like the full glory of the sun ; their 
grandeur is profound as that of the ocean; like the swiftness. of the 
wind, your hymns, o Yasishthas, cannot be followed by any other 
bard. 9. Through the intuitions of their hearts they seek out the 
mystery with a ttiousand branches. Weaving the envelopment ex- 
tended by Yama [Agni ? see B.Y. i. 66, 4] the Yasishthas sat near the 
Apsaras. 10. "When Mitra and Yaruna saw thee quitting the gleam of 
the lightning, that was thy birth, Yasish^ha, and [thou hadst] one 
[other], when Agastya brought thee to the people. 11. And, Yasish- 
tha, thou art the son of Mitra and Yaruna, bom, o priest, from the 
mind of TJrva^i; all the gods placed thee — the drop fallen through 
divine contemplation — in the vessel. 12. He the vnse, knowing both 
[worlds?], with a thousand gifts, or with gifts, Yasishtha, being about 
to weave the envelopment extended by Tama, was produced from the 
Apsaras. 13. Bom at the sacrifice, and impelled by adorations, they 
[Mitra and Yarana] let the same equal procreative energy fall into the 
jar ; from the midst of this Mana (Agastya) issued forth ; from this 
men say the rishi Yasishtha was produced." 

Two of these verses are quoted in the Nirukta, verse 8, in xi. 20, 
and verse 11, in v. 14. See also Prof. Koth's Illustrations of that 
work, p. 64, where he states his opinion that the foregoing verses 
which describe the miraculous birth of Yasishtha in the style of the 
epic mythology, are a later addition to an older hymn. See the note 
in p. 321 of the First Yolume of this work. 
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The two following passages also have reference to knowledge snper- 
naturally communicated| or favours diyinely conferred on Yasishtha. 
See Vol. I. p. 325 ff. 

yii. 87, 4. Uvdcha me Varuno tnedhirdya trt^ sapta ndma aghnyd 
hibhartti \ vidvdn pada»ya guhyd na voehad yugdya viprah upardya 
Hkshan I 

^'Yaruna said to me, the intelligent, 'the cow has thrice seyeu 
names.' The wise [god], though he knows them, has not declared the 
mysteries of the word, which he desires to reveal to a later generation." 

vii. 88, 4. Vasishtham ha Faruno ndvi d adhdd fishim chakdra svapdh 
mahohhih \ stotdram viprahL sudinatve ahndih ydd nu dydvas tatanan ydd 
ushasah \ 

" Yaruna took Yasish^ha into the boat ; by his mighty acts, working 
skilfully he (Yaruna) has made him a rishi ; the wise (god) has made 
him to utter praises in an auspicious time, that his days and dawns 
may be prolonged." (See Yol. I. p. 325 f. ; and compare E.Y. x. 101, 
2, and x. 116, 9, in pp. 234 and 240, above.) 

3. Vthdmitra, — In one or more of the texts which I shall next 
produce, a superhuman character is ascribed to Yi^vamitra, if not to 
the Eu^ikas. 

iii. 29, 15. Amitrdyudho marutdm tva praydfi prathamajdh hrahmano 
viivam id viduhL \ dyumnavad hrahma KuiihdBah erire ehah eko dame 
Agnim samidhire \ 

'' Combating their foes, like hosts of Maruts, (the sages) the first- 
bom of prayer are masters of all knowlege ; the Xu^ikas have uttered 
an enthusiastic prayer ; each of them has kindled Agni in his house." 
(See Yol. I. p. 347.) 

iii. 43, 5. Kuvid md gopd0i karase janasya kuvid rdjdnam Maghavann 
rijishan \ kuvid md fishim papivdihsam sutasya kuvid me vasvah amri- 
tasya iikshdh \ 

*^ Dost thou not make me a shepherd of the people ? dost thou not 
make me a king, o impetuous Maghavan? dost thou not make me a 
rishi, a drinker of the soma ? wilt thou not bestow upon me imperish- 
able wealth ? " (See Yol. I. p. 344.) 

iii. 53, 9. Mdhan rishir devajdh devajutah astahhndt sindhum arnava^ 
nfichakahdh \ Viivdmitro yad avahat Stuldsam apriydyata Kuiikehhir 
Itidrah ! 
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"The great rishi (YiiSvamitra), leader of men, god-bom, god-im- 
pelled, stemmed the watery curreiit. "When YiiSvamitra conducted 
Sudas, Indra was propitiated through the Kuiikas.'* (See Vol. I. 
pp. 342. Indra himself is called a Xaui^ika in E.Y. i. 10, 11. See 
Vol. I. p. 347.) 

According to ix. 87, 8, of which Ui^anas is the traditional rishi, 
certain mysterious knowledge is said to have been possessed by that 
personage: 

fttshtr viprah pura-etd jandndm rtbhur dhirah Uiand kdvyena \ sa 
chid viveda nihitam yad asam aplchyam guhyafn ndma gonam \ 

**A wise rishi, a leader of men, skilful, and prudent, is XJ^anas, 
through his insight as a seer; he has known the hidden mysterious 
name applied to these cows/* 

Again in ix. 97, 7, it is said: Fra kdvyam USaneva hruvdno devo 
devdndmjanimd vivahti \ 

" Uttering, like XJiSanas, the wisdom of a sage, the god (Soma) de- 
clares the births of the gods." 

In a hymn of the tenth Mandala, the rishis are spoken of as 
''seeing'* the objects of their contemplation in a way which seems to 
imply a supernatural insight (see above, pp. 116, 118, 125 ff.) ; in this 
hymn, x. 72, 1, 2, it is said : 

Devdndm nu vayaih jdnd pravochdma vipanyayd \ uktheahu iasyamd- 
neshu yah pasydd uttare yuge \ Brahmanaspatir etd sam karmdrah iva 
adhamat \ devdndm purvye yuge asatah sad ajdyata \ 

"Let us, from the love of praise, celebrate in recited hymns the 
births of the gods, — any one of us who in this later age may see 
them. Brahmanaspati has kindled these births, as a blacksmith [blows 
a flame] : in the earliest age of the gods, the existent sprang from the 
non-existent." ** (See Vol. I. p. 46.) 

Another not less decided instance of this use of the verb to see, in 
the sense of supernatural insight, may be found in the verse of the 
Valakhilya already quoted in Vol. II. p. 220, which will be cited 
below. See also x. 130, 6, which will be quoted further on. 

The next two passages speak of the radiance of the rishis. 

viiL 3, 3 (= S.Y. i. 250, and Vaj. S. 83, 81). Imdh u tvd purUvaso 

^ The first of these yerses is translated by Prof. Benfey in his Glossary to the 
S&ma-yeda, p. 154. 
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giro vardhatUu yah mama \ pdvaluhvarnd^ huihoyo vtpaSehitah ahhi ^to- 
mair anuthata | 

" Lord of abundant wealthy may Uiese prajeis of mine magnify thee ! 
Pure sages of radiant appearance baye edelnrated thee with hymns." 

Tiii. 6, 10. Aham id hi pituh pari medhdm ritasya jagrahha | aham 
suryah iva ajmi \ 

'' I have acquired knowledge of the ceremonial from [my] father ; 
I have become like the sun." (Is Indra the father here referred to ?) 

The following texts, which occur in the last book of the Big-veda, 
speak of tapaa ("fervour" or "austerity") being practised by the 
rishis much in the same way as the later epic literature does. This use 
of the word is not known in the earlier books of tJie E.Y. (See Boeht- 
lingk and Roth's Lexicon, under the word tapoi.) 

X. 109, 4. Devdh etasydm avadanta purve iopta fishayoi tapase ye 
nisheduh \ 

" The ancient gods spoke of her, the seven rishis who sat down for 
austere-fervour." (See my article " On the priests of the Yedic age " 
in the Joum. Rdy. As. Soc. for 1866, p. 270.) 

X. 154, 2. Tapasd ye anddhriSyds tapasd ye svar yayu^ \ tapo ye cha- 
kfire mahas tdms chid eva api gachchatdt \ 5. Sahasra-nlthdh kavayo ye 
gopdyanti suryam rishtrhs tapasvato Tama tapqjdn api gachhatdt | 

" Let him (the deceased) go to those who through austere-fervour 
are invincible, who by austere-fervour have gone to heaven, who have 
performed great austerity. 5. Let him go, Yama, to the sages of a 
thousand songs who guard the sun (see Wilson, Vish. Pur. vol. ii. 
pp. 284 ff.), to the devout rishis, born from fervour." (See my article 
" On Yama '* in the Joum. Roy. As. Soc.) 

X. 190, 1. ^itam cha safyam cha dbhlddhdt tapaso adhyajdyata \ tato 
rdtrl ajdyata tatah samudrah arnava^ \ 

"Bight and truth sprang from kindled austerity; thence sprang 
night, thence the watery ocean." 

In X. 167, 1, it is even said that Indra attained heaven by austerity : 

IS^am tapah paritapya of ayah avah \ 

" By performing austerity thou didst conquer heaven," 

In some places the gods are said to possess in the most eminent 
degree the qualities of rishia, or kavis. This may possibly imply, e con- 
verso, that the rishis were conscious of a certain aflftnity with the divine 
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nature, and conceived tixemselyes to participate in some degree in the 
superior wisdom and knowledge of the deities^ 

E.Y. i, 31, 1. Tvam A§ne prathamo Angira^ fuhir devo devd§&m ahha- 
va^ Swah sakha ityadi \ 2. Tvam Agn$ praihamo Angirastamah kavir 
devdndm paribhushasi vratam \ 

<' 1. Thou, Agni, the earliest riM An^bras, a god, hast heen the au- 
spicious tnend of the gods 2. Thou, Agni, the earliest and most 

Angiras-like sage, administerest the ceremonial of the gods." 

i. 66, 2. . . . Rishir na stuhhvd nkshu praiastah ityadi \ 

**Like a risU, who praises [the gods], he (Agni) is famous among 
the people,*' etc. 

iii. 21, 3. . . . Btishih ireshthak samidhyase yeijiuuyapra avitd hhava \ 

'' Thou, Agni, the most eminent rishi, art kindled; be the protector 
of the sacrifice." 

V. 29, 1. . . . Arohanti tvd marutah pnta-dahhds tvam eskdm rishir 
Indra asi dhlraJ^ \ 

" The Maruts, endowed with pure dispositions, worship thee; thou, 
Indra, art their wise rishiJ^ (Sayana, however, here renders r^hi by 
drashfd, ** beholder.") 

yi. 14, 2. Agnir id hi prachetd^ Agnir wdhaatamah fishih \ 

"Agni is wise; Agni is a most sage rishiJ^ 

viii. 6, 41. Rishir hi pHrvafd asi ehah Uanah ofasd | Indra chosh- 
huyase vasu \ 

" Thou art an anciently *bom rishi^ who alone rulest by thy might ; 
Indra thou lavishest riches." 

viii. 16, 7. Indro hrahmd Indrah rishir Indral^ puru pitrthhuta^ \ 
mahdn mahibhih iachibhih \ 

'* Indra is a priest, Indra is a rishiy Indra is much invoked ; he is 
great through his great powers.*' 

ix. 96, 18 (= S.Y. ii. 526). ftishi-mand yahi fishi-krit svarshdh sahas- 
ranithah padavlh kavindm \ 

"Soma, rishi-minded, rishi-maJcer^ bestower of good, master of a thou- 
sand songs, the leader of sages," etc 

ix. 107, 7. . . . Eishir vipro vichakshana^ \ ivafh kavir abhavo devo- 
vitamahk ityddi \ 

" A rishiy a sage, intelligent, thou (Soma) wast a poet, most agreeable 
to the gods," etc. 
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X. 27, 22. . . . Indrdya sunvad ftshaye eha iikshat \ 

"... Let [men] present libations to India, and offerings to the rishV 

X. 112. 9. Ni shu slda gana^ate ganeshu tvdm dhur vipratamafh kavl- 
nam \ na file tvat kriyaU kinehana dre mahdm arkam Maghavani chitram 
or eha \ 

*^ Sit, lord of multitades, among our mnltitndes ; they call thee the 
greatest of sages [or poets] ; nothing is done withoTit, or apart from, 
thee \ sing, Maghavan, a great and beautiful hymn." 

X. 115, 5. Agnih kanvatamah kanvorsakhd ityddi \ 

** Agni is the greatest of the Kanvas, the friend of Kanva," etc. 

II. The Yedic rishis, as we have seen, expected to receive from their 
gods every variety of temporal blessings, strength, long life, offspring, 
riches, cattle, rain, food, and victory, and they also looked for forgiveness 
of their offences, and sometimes for exaltation to paradise, to the same 
benefactors. Hence it would be nothing more than we might have an- 
ticipated, if we should further find them asking their different deities to 
enlighten their minds, to direct their ceremonies, to stimulate their devo- 
tion, to augment their powers of poetical expression, and to inspire them 
with religious fervour for the composition of their hymns. I think the 
following passages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns as their 
own work) did also sometimes entertain the idea that their prayers, 
praises, and ceremonies generally, were supematurally suggested and 
directed. One of the modes (if not the most important) in which this 
idea is expressed is, as we shall discover, the personification of speech 
under different appellations. The following are the passages to which 
I refer : they are — 

First, such as refer to the gods generally : 

R.V. i. 37, 4. Fra vah ia/rdMya ghrishvaye tvesha-dyumndya imhmine \ 
hrahma devattam gdyata \ 

" To your vigorous, overpowering, energetic, host [of Maruts] sing 
the god-given prayer.*' 

S.Y. i. 299. Tvashfd no daivyam vachah Fa/rjanyo Brahmanaspatih \ 
putrair hhrdtrtbhir Aditir nu pdtu no dushfaram trdmanam vachah \ 

« May Tvashtri, Parjanya, and Brahmanaspati [prosper] our divine 
utterance : may Aditi with her [?] sons and brothers prosper our in- 
vincible and protective utterance/' 
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In the next passage, the hymn or prayer is spoken of as inconceivabU. 

It.Y. i. 152, 5. Achittam hrahma jujuihur yuvdnah ityddi \ 

" The youths received with joy the incomprehensible prayer," etc. 

In R.V. X. 20, 10, Yimada, a rishi, is connected with the immortals : 

Agne Vimado manUhdm Urjandjpdd amritebhih Bojoshdh girah avakshat 
sumatir iydnah ityadi \ 

''0 Agni, son of strength, Yimada, united with the immortals, 
hastening, has brought to thee a product of thought, and beautiful 
hymns.*' 

In the two following texts the gods are said to have generated the 
hymn or prayer : 

X. 61, 7. . . . Sv&dhyo ajanayan hrahma devdh Vdstoshpatim vratapdm 
niratahhan \ 

" The thoughtful gods generated prayer : they fashioned Yastoshpati 
the protector of sacred rites/' 

X. 88, 8. Sukta-vdkam prathamam dd id Agnim dd id havir ajana' 
yarda devdh \ sa e%hdm yajno ahhavat tanupdh tarn dyaur veda tarn pri' 
thivl tarn dpah \ 

" The gods first generated the hymn, then Agni, then the oblation. 
He was their sacrifice, the protector of their life. Him the Sky, the 
Earth, and the Waters know." 

In the latter of the two following verses, Vdch (speech) is said to be 
divine, and to have been generated by the gods. Though speech is here 
spoken of generally, and nothing is said of the hymns, still these may 
have already come to be connected with her in the minds of the Yedic 
bards, as they were afterwards regarded as her most solemn and im- 
portant expression. 

R.Y. viii. 89, 10. Tad vdg vadantl avichetandnt rdshtrl devdndm nisha- 
sdda matvdrd \ chataarah Urjam duduhe paydmsi kva evid asydh paramafh 
jagdma \ 11. Devtm vdcham ajanayanta devds tdm viSvarupdh paSavo 
vadanti \ sd no tnandrd ieham urjam duhdnd dhenur vdg asmdn upa 
sushfutd d etu \ 

*^ When Yach, speaking unintelligible things, queen of the gods, sat 
down, melodious, she milked forth sustenance and waters towards the 
four quarters : whither has her highest element departed ? The gods 
generated the divine Yach ; animals of all kinds utter her ; may this 
melodious cow Yach, who yields us nourishment and sustenance, — ap- 
proach us, when we celebrate her praises. 
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The last verse (as well as B.V. viii. 90, 16, wliich will be quoted 
below), derires some illustration firom the following passage of the 
B^ihad Araeyaka TJpaniahad, p. 982 (p. 251 English transl.)f in which 
also Yach is designated as a cow : 

Vdehafii dhenum %tpdAU \ Usydi ebaivdrah standk wahd-karo voihaf- 
kdro hantorlcarah wadhd-kdrah \ taaydh dvau stanau devdh upajlwmii 
wdhd'hdram cha vashaf-kdram eha hanta-kdram manmhydh svadhd-kdram 
pitarak \ tasydfL prdna^ fishahho mam vatsah \ 

**Let a man worship the cow Vach. She has four udders, the for^ 
mulsB avdhd, vashat, hantOf and wadhd. The gods live upon her two 
udders, svdhd and vashaf ; men upon hanta; and the fathers upon 
svaikd. Breath is her bull ; the mind, her calf." 

The two verses, R.Y. viii. 89, 10, and 11, occur in the Nirukta, xi. 
28, 29. Roth (in his Illustrations of that work), p. 152, says the un- 
intelligible utterance of Yach in verse 10, means thunder. Whether 
this be the case, or not, the word appears to have a more general signi- 
fication in the next verse, and to refer to speech in general, personified 
as a divine being. The speech which all the animals utter cannot of 
course be thunder. 

In some of the preceding verses of this hymn there is a curious refer- 
ence made to some sceptical doubts regarding the existence of Indra ; 
which I quote here, though unconnected with the present subject. 

R.Y. viii. 89, 3, 4. Fra $u stomam hharata vdjayantam Ind/rdya sai* 
yam yadi satyam aeti \ na Indro asti iti nemah u tvah aha kah Im da- 
daria kam dbhi stavdma \ Ayam asmi jariiah paiya md iha vikvd jdtdni 
ahhi asmi mahnd \ jritasya md pradiio varddhayantt ddardiro hhuvand 
dardarJmi \ 

** Present to Indra a hymn soliciting food, a true [hymn] if he truly 
exists. ' Indra does not exist,' says some one : ' who has seen him ? 
whom shall we praise?' *I am here, worshipper' [answers Indra] ; 
' behold me, I surpass all creatures in greatness ; the directors of the 
sacrifice augment me; crushing, I destroy the worlds.' " 

Second : the next set of passages which I shall bring forward either 
refer to Sarasvati, Yach, etc. (various names of the goddess of speech, 
or difSsrent personifications of speech, or of prayer), or at least speak 
of prayer as divine. 

E.Y. i. 3, 11, 12. Chodayitrl aunritdndm cheiantl mmatlndm \ yqj- 
nam dadhe tSarasvati | . . . . dhiyo viSvd virdjati \ 
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" SarasvatI, who ftirthers our hymns, and who is cognizant o£ our 
prayers, has sustained our sacrifice She enlightens all intellects." 

i, 22, 10. Ji gn&h Agm iha mc^e Sotrdfh ^amhfha BharaUm | Varu- 
trim Bhishanam vaha \ 

"Bring here, youthful Agni, to our help, the wives [of the gods], 
Hotra, Bharatl, Varutri, and Dhishana.'* 

( Varutny ** the eligible," may be merely an epithet of Bhishana 
which, according to Sayana, at least, is = vdg-devf, '* the goddess of 
speech." ) 

i. 31, 11. Ildm akrinvan manmhasya Sdsanlm ityddi \ 

" The gods made I}a to be the instructress of men." (See Professor 
"Wilson's note on this passage, p. 82 of his translation of the E.Y. vol. i.) 

ii. 3, 8. SarasvatI sddhayanti dhiyam nah lid devl BJtdratl vthatUrt' 
tiJ^ I Tisro devl^ svadhayd harhir edam achhidram pdntu iaranafh ni- 
shady a \ 

" May SarasvatI, perfecting our hymn, may the divine IJa, and the 
all-pervading Bharatl ; may these three goddesses, seated on the place 
of sacrifice, preserve by their power the sacrificial grass uninjured." 
(See Prof. Miiller*s translation of part of the verse in the Joum. Boy. 
As. Soc. for 1867, vol. iii. p. 224.) 

iii. 18, 3 Tdvad lie hrahmaQd vandamdnah imam dhiyam Saia- 

seydya devim \ 

" Worshipping thee with a prayer according to the best of my power, 
in this divine hymn, to obtain unbounded wealth." 

iv. 43, 1. Ka u iravat katamo yajniydndm vanddru devah hatamo 
jushdte I kasya imdfh devlm amfiteshu preshfhdm hridi ireshydma susk- 
(utim suhavydm \ 

" Who will hear us ? which of all the objects of adoration ? which 
of all the gods will be gratified by our praises ? In the heart of whom 
among the immortals can we lodge this our divine and dearest hymn 
of praise and invocation ? " 

vii. 34, 1. Fra iukrd etu devl manlshd asmat sufashfo ratho na vdjl | 

**May prayer, brilliant and divine, proceed from us, like a well- 
fabricated chariot drawn by steeds." 

vii. 34, 9. Ahhi vo devlm dhiyaffi^ dadidhvam pra vo devatrd vdeham 

krinudhvam \ 

^ Compare the same phrase dhiyam devlm in A.Y. iii. 15, 3, and daivya vacha in 
A.V. Yiii. 1, 3. 
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" Eeceive towards you the divine hymn ; prodaiin the song for your- 
selyes among the gods." 

viii. 27, 13. Devam devam huvetna vdjaseitaye gfinanto devyd dhiyd \ 

<< Let us invoke each of the gods to bestow riches, praising them with 
a divine hymn." 

viii. 90, 16. Vacho-vidaih vcLcham udlrayantlm vihdhhir dhlhhir upa- 
tisJtthamdndm \ devlm devehhya^ pari eyushlm yam d md avriita marttyo 
dahhrachetdh \ 

" Let not any mortal of little intelligence do violence to the cow, the 
divine Vaeh, who is skilled in praise, who utters her voice aloud, who 
arrives with all the hynms, and who has come from the gods." 

ix. 33, 6. Abhi hrahmir aniUJiata yaJwlr fitasya tndtaro marmrijyante 
divah iiium \ 

*' The great and sacred mothers of the sacrifice have uttered praise : 
they decorate the child of the sky." 

X. 71, 1. Brihaspate prathama'fh vdcho agram yat prairata ndmadhe- 
yam dadhdndh \ yad eaJidm ireshthafh yad aripram dsit prend fad eshdm 
nihitam yuhd dvih \ 2. Saktum iva titaund punanto yatra dhirdh manasd 
vdcham akrata \ atra sakhdyah aakhydni jdnate hhadrd eshdm lakshmir 
nihitd adhi vdchi | 3. Yajnena vdchah padavlyam dyan tdm anvavindann 
rtshishu pravishtdm \ tdm dhhritya vyadadhuh purutrd tdm aapta rehhdh 
abhi aannavante \ 4. Ula tvah paSyan na dadarSa vdcham uta tvah Srinvan 
na Srinoti endm \ uto tvasmai tanvafk visasre jdyeva patye tiSatl suvdsdh \ 
5. Uta tvafh sakhye athirapltam dhwr nainafh Mnvanty apt vdjineshu \ 
adhenvd charati mdyayd esha vdehai^ SuSruvdn aphaldm apushpdm \ 6. 
Taa titydja sachi-vidam sakhdyam na tasya vdchi api hhdgo asti \ yad tm 
Srinoti alakam irinoti na hi praveda sukritasya panthdm \ 

"1. When, Brihaspati, men sent forth the first and earliest utter- 
ance of Yach (speech), giving a name (to things), then all which was 
treasured within them, the most excellent and spotless, was disclosed 
through love. 2. Wherever the wise, — cleansing, as it were, meal with 
a sieve, — have uttered speech with intelligence, there Mends recognize 
[their] friendly acts ; an auspicious fortune is impressed upon their 
speech. 3. Through sacrifice they followed the track of Vach, and 
found her entered into the rishis : ^ taking, they divided her into many 
portions : her the seven poets celebrate. 4. One man, seeing, sees not 

^ See the use made by S'ankara of this text, above, p. 105. 
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Vach ; another, hearing, hears her not ; to another she discloses her 
form, as an elegantly attired and loving wife displays her person to her 
husband. 5. They say that one man has a sure defence in [her] friend- 
ship ; men cannot overwhelm him even in the conflicts (of discussion) ; 
but that man consorts with an unprofitable delusion who has [only] 
heard speech [Yach] which is [to him] without fruit or flower. 6. He 
who has abandoned his discerning Mend, has no portion in Yach ; what- 
ever he hears he hears in vain ; he knows not the path of virtue." 

The second, fourth, and fifth verses of this obscure hymn are quoted 
in the Mrukta, iv. 10; i. 19, 20 ; and are explained in Professor Roth's 
Illustrations. Verses 2 and 4 are also quoted and interpreted in the 
Mahabhashya; see pp. 80 and 31 of Dr. Ballantyne*s edition. The 
verse which is of most importanoe for my present purpose, is, however, 
the third, which speaks of Yach having " entered into the rishis." See 
the First Yolume of this work, pp. 254 f. The idea of Yach being 
divided into many portions will be found again below in E.Y. x. 125, 3. 

X. 110, 8 (=Yaj. S. 29, 33). A no ya/nam Bharatl tuyam etu lU 
manmhvad xha chetayanti \ tisro devir harhtr a idam s^yonatfi Sarasvati 
wapaaah aadantu \ 

"Let Bharatl come quickly here to our sacrifice, with IJa, who in- 
structs us like Manush [or like a man], and with Sarasvati : let these 
three goddesses, skilful in rites, sit down upon this beautiful sacrificial 



X. 125, 3. Aham rdshfri aangamanl vasundm ehihitmJil prathama 
yajniydndm \ tarn md devd vyadadhuh ptirutrd hhunsthdtrdm Ihuri 
dveSayantim \ 4. Mayd so annam atti yo vtpaSyati yah prdniti ya Im 
irinoti uktam \ amantmo mdm te wpa kshiyanti SrtcdM Sruta Sraddhivam 
te vaddmi \ 5. Aham eva svayam idam vaddmi jushtam devebhir uta md- 
nushebhih \ yam kdmaye tarn tarn ugram krinomi tarn hrahmdnam tarn 
rishim tafh sumedhdm \ 

** 3. I am the queen, the centre of riches, intelligent, the first of the 
objects of adoration : the gods have separated me into many portions, 
have assigned me many abodes, and made me widely pervading. 4. He 
who has insight, he who lives, he who hears [my] sayings, eats food 
through me. These men dwell in my vicinity, devoid of understand- 
ing. Listen, thou who art learned, I declare to thee what is worthy of 
belief. 5. It is even I myself who make known this which is agreeable 

17 
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both to gods and men. Him whom I love I make terrible, [I make] 
him a priest, [I make] him a risht, [I make] him intelligent." ^ 

X. 176, 2. Fra devath devyd dhiya hharata Jatavedasam havyd no 
vakshad dnushak \ 

^* By divine prayer bring hitiier Jatayedas : may he present our ob- 
lations in order." 

z. 177, 1. Fatangam aktam aeurasya mdyayd hridd paSyanfi manasd 
vipakhitah \ aamudre antah kavayo viehahhate marlcMndtn padam 
iohhanti vedhasah \ 2. Fatango v&eham manasd hihhartti tdm Gandharvo 
avadad garlhe antah \ tdm dyotamdndm svaryam manlshdm ritasya pade 
kavayo nipdnti | 

'' 1 . Sages behold with the heart and mind the Bird illuminated by the 
wisdom of the Asora : the wise perceire him in the (aerial) ocean : the 
intelligent seek after the abode of his rays. 2. The Bird cherishes 
speech with his mind : the Gandharva hath nttered her in the womb : 
the bards preserve in the place of sacred rites this shining and celestial 
intellect." (See also x. 189, 3, vdk patangdya dhiyate.) 

Third : I shall now addnce the passages in which other Yedic deities, 
whether singly or in concert, are spoken of as concerned in the pro- 
duction of the hymns : 

Aditi. — In K.Y. viii. 12, 14, Aditi is mentioned as fulfilling this 
function : 

Tad uta ivardje Aditih stomam Indrdya jijanat pwurpraiastam utaye 
ityddi \ 

" "When Aditi generated for the self-resplendent Indra a hymn abound- 
ing in praises, to supplicate succour," etc. 

Agni, — R.Y. i. 18, 6, 7. — Sadasaspatim adbhutam priyam Indrasy'a 
kdmyam \ sanim medhdm aydsisham \ yasmdd rite na siddhyati yaj'no 
vipaSchifaS chana \ sa dhtndfh yogam invati \ 

" 6. 1 have resorted, for wisdom, to Sadasaspati (Agni), the wonder- 
ful, the dear, the beloved of Indra, the beneficent ; (7) without whom 

^ This passage, which is commonly miderstood of Yach, occurs also in the Atharva- 
veda, iv. 30, 2ff., but with some various readings, as aveiayantah for aveaayantlm, 
and hraddheyam for sraddhivam, etc. The hymn is translated by Mr. Colebrooke, 
Ess. i. 32, or p. 16 of Williams and Norgate's edition. Professor Whitney, as I leam 
from a private communication with which he has favoured me, is of opinion that 
there is nothing in the language of the hymn which is specially appropriate to Vach, 
80 as to justify the ascription of it to her aa the supposed utterer. 
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the sacrifice of the wise does not succeed : he promotes the course of 
our hymns." 

iv. 5, 3. Sarm d/oi'harMh fmhi tigmchhhriB^^ 
tuvishmdn \ padam na gor ctpagulham vividvdn Agnir mahyam pra id u 
vochad manlahdm \ 6. Idam me Ague hiyate pdvaka aminate gurum hhd- 
ra/fn na manma \ Brihad dadhdtha dhrishata gabhlraih yahoam prkhtham 
prayasa saptadhdtu \ 

"Agni occupying two positions, the fierce-flaming, the infinitely 
prolific, the vigorous, the powerful, who knows the great hymn, mys- 
terious as the track of a [missing] cow, has declared to me the know- 
ledge [of it]. 6. To me who am feeble, though innoxious, thou, o Agni, 
the luminous, hast given, b& a heavy load, this great, profound,, and ex- 
tensive Prish^ha hymn, of seven elements, with efficacious oblations." 
iv. 6, 1. Tvam hi viSvam ahhi oii manma pra vedkaaai cMt tiraai 
manUham \ 

** Thou presidest over all thoughts [or prayers]; thou augmentest the 
intelligence of the sage." 

iv. 11, 3. Ibad Agne hWoyd toad manukas tvad uhtha Jdyante 
rddhydni [ 

"From thee, Agni, are generated poetic thoughts; from thee the 
products of the mind ; from thee effective hymns." 
X. 21, 5. Agnir jdto Atharvand vidad viivdni kdvyd \ 
"Agni, generated by Atharvan, is acquainted with all wisdom." 

X. 91, 8 Medhdhdram vidathasya prasddhanam Agnim ifyddi \ 

"Agni, the giver of understanding, the accomplisher of sacrifice." 
X. 4, 5. Tad vo vayam pramindmo vratdni vidushd^ devah aviduata- 
rdsah I Agnis tad viSvam dprindti vidvdn yehhir devdn ritubhi^ halpa- 
ydti I Yat pdJcatrd manasd ddna-dahhdh na yajnasya manvate martyd- 
mh I Agnis tad hotd hratuvid vijdnan ywjishtho devdn rittcio yt^dti \ 

" When, [ye] gods, we, the most unwise among the wise, transgress 
the ordinances of your worship, the wise Agni completes them all, at 
the stated seasons which he assigns to the gods. When men, devoted 
to sacrifice, do not, from their ignorance, rightly comprehend the mode 
of worship, Agni, the skilful sacrificer, and most eminent of priests, 
knowing the ceremonial, worships the gods at the proper seasons." 

(As rites and hymns were closely united in the practice of the early 
Indians, the latter finding their application at the former; if Agni was 
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Bupposed to be the director of the one, vis., the obklioBs, he might easily 
come to be also regarded as aiding in the production of the other — the 
h3rmzi8. Verse 4 oceors also in the A.Y. xiz. 59, 1, 2, where, however, 
Spjrin&tu k read instead of dprindtt, and in place of the words ye^hfr 
d&vSn, eto., at the dose of the v^rse, we havB, iomai eha yo hrdhmanSn 
n vwe^a \ ''and Soma, who entered into the priests.") 

Brahmamspati. — ^E.Y. i. 40, 5, 6. Pra nunam Brahmanaspatir man^ 
travh vadati ukthyam \ yasminn Indro Varuno Mitrah Aryamd devah 
ekd^isi ehakrire \ Tarn id voehema pidatheehu iambhupom muntrum d&vdfy 
anehasam itySdi \ 

''Brahmana^ati (abiding in the worshipper's mouth, according to 
the scholiast) utters the hymn accompanied with praise, in which t^e 
gods, Indra, Yaruna, Mitra, and Aryaman, hare made their abode. Let 
us utter, gods, «t sacrifices, that spotless hymn, conferring felicity." 
(Roth in his Lexicon considers okas to mean " good pleasure," " satis- 
faction." See also his Essay on Srahma and the Brahmans, Journal of 
the Germ. Or. Soc. i. 74.) 

Brihaspati, — R.Y. ii. 23, 2. XTsrdh wa suryojyotishd maho vtSveehdm 
ijjanitd hrahmm&m asi \ 

** As the sun by his lustre instantly generates rays, so art thou (Bri- 
haspati) the generator of all prayers." 

X. 36, 5. A Indro harhih ^datu pinvatdm lid Bfihaspatih Bdmahhir 
rikvo archdtu \ 

'' Let Indra sit upon the sacred grass j let I^a abound in her gifts ; 
let the bard Bi'ihaspati offer praise with hymns." 

^an<?^fl5rra.— According to Professor Roth (see under the word in his 
Lexicon) the Oandharva is represented in the Yeda as a deity who 
knows and reveals the secrets of heaven, and divine truths in general; 
in proof of which he quotes the following texts : 

R.Y. X. 139, 5. Vihdvasur ahhi tad no grinStu divyo Oandharvo 
rqfaso vimdnah \ Tad vd ghd eatyam uta yad na vidma dhiyo hinvdno 
dhiyah id nah avydh 

" May l^e celestial Ghindharva YiiSvavasu, "who is the measurer of 
the atmosphere, declare to us that which is true, or which we know 
not. May he stimulate our hymns, and may he prosper our hymns. 

A.Y. ii. 1, 2. Fra tad voched amritaayavidvdn Gandharvo dhdma para- 
mam guhd yat \ 
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"May HiQ Qmihojfvfk, who knows the (secret ci) imoMHrtality, de- 
clare to us that supreme bxA mysterious abode." 

Indra, — B.Y. iii. M, 17. Mahat tai vck^ hmay^ chdru n^rm yaki ha 
d^V€t^ hhmiiba viive Indr^ \ sa^Oi ft&h^hh%h jfuruhHU priyMm vmdm 
dhiyaik scUaye taMtata mf^ \ 

'^ Great, o sage deities, is that cl^rished distinotio]} of youTS, that 
ye are all associated with Indra. Do thou, much invoked (Indra), our 
friend, with the beloyed Bibhus, fuhricaU (or dispose) this hyma for 
our welfare*" (This may merely mean that Indra was asked to give a 
favourable issue to the prayer of the worshij^r, not to compote his 
hymn for him. See Roth's Lexicon, under the word tahh^ 3.) 

vi. 62, ^ Ib{^ kavim ehodayah a/rhasatdv ityddi \ 

" Thou (Indra) didst stimulate the poet in the composition of his 
hymn^" etc. (Sayana renders arhmatm^j **for the gake of finding 
food.") 

vi Id, 15, Kriskea hritno ^kfiUm ym^ U aeti uMhan^ nnwlyo jwna- 
yasva yajnail^ \ 

** Energetic (Indra)^ do what thou hast never yet done;, y^nerate a 
new hymn with the sacrifices." 

vi. 34, 1. 8am cha tve jaymm yirah Ind/ra pUrvir f>i cha tvad yanti 
vibhvo manUhd^ \ 

" Many hymns are congregated in thee, o Indra, and numerous pro- 
ducts of the mind issue from thee." (This half-verse has been already 
quoted in p. 227.) 

vi. 47, 10. Indra mjifa mahya^ jivdtum iehcha chodiiyu dhiyam ayaso 
na dhardm \ Yat hincha aham tvdyur idavk vaddm tqj^jushma kfWti ma 
devavantam \ 

*' Indra, gladden me, decree life for me, sharpefi m<y mteUeet like 
the edge of an uxm instrument. Whatever I, longing for thee, now 
utter, do thou accept ; give me divine protection." (Compare with the 
WOTd chodaya the use of the word prachodaydf in the Gayatrl, B.V. iii. 
62, 10, which will be given below.) 

vii. 97, 3, Tom u iMmasd havirhhiJ^ mSevam Brahmanaspaim yrini^he \ 
Indram iloko mahi daivyai aishahtu yo hrahmaQO devakritasya rdjd \ ^. 
Tarn d no arkam amjitdya jushtam ime dhdatir amritdaah pwrdjd^ ityddi \ 

'' 3. 1 invoke with reverence and with offerings the beneficent Brah- 
manaspati. Let a great and diviM song celebrate In^n, who ia king 
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of the prayer tnade ly the gods. 5, May these ancient imm(»rtals make 
this onr hymn acceptable to the immortal," etc. 

viii. 13, 7, Fratna-vt^ jmiaya girah srinudht jarttur havam \ 

" As of old, generate hymns ; hear the invocation of thy worshipper.*' 

yiii. 52, 4. 8a pratnathd kavp-vfidhah Indro vakaeya vakshanih \ 

*^ Indra was of old the promoter of the poet, and the augmenter of 
the song." 

viii. 78, 6. Taj jdyathd apurvya Maghavan VfUtra-hatydya \ tatpri- 
thivlm aprathayas tad astahhnah uta dydm \ 7. Tat te yajno ajayata tad 
arJcah uta haskritih \ tad viham abhihhur asi yajjdiafh yach ehajantvam \ 

"When, unparalleled Maghavan, thou wast bom to slay Vrittra, 
thou didst then spread out the earth (the broad one) and sustain the 
sky : then thy sacrifice was produced, then the hymn, and the haskriti : 
(since) then thou surpassest everything that has been, or shall be, bom." 

Here therefore the hymn is asserted to be as old as Indra ; though 
nothing more need be meant than that hymns then began to be pro- 
duced. The hymn in which this verse occurs is not necessarily meant. 

X. 112, 9. y% ahu 8lda ganapate ganeshu tvdm dhur vipratamafk Jcavl- 
nam \ na rite tvat kriyate kinchana dre makdm arkam Maghavan chitram 
areha \ 

** Lord of assemblies, sit amid our multitudes ; they call thee the 
wisest of poets. Nothing is done without^ or apart from thee ; sing, o 
Maghavan, a great and beautiful hymn." (Already quoted in p. 252.) 

Indra and Vishnu. — 'R.Y, vi. 69, 2. Yd vihdsdm janitdrd matindm 
Indrd- VishnU kalaSd soma-dhdnd \ Pra mm girah iasyamdtidh a/vantu 
pra stomdso giyamdndsah arkaiJ^ \ 

'* Indra and Yishnu, ye who are the generators of all hymns, who 
are the vessels into which soma is poured, may the praises which are 
now recited gratify you, and the songs which are chaunted with en- 
comiums." 

Indra and Varum. — The following passage is not, properly speaking, 
a portion of the Big-veda, as it is part of one of the Yalakhilyas or apo- 
cryphal additions (described in Vol. II. p. 210), which are found in- 
serted between the 48th and 49th hymns of the 8th Mandala. From its 
style, however, it appears to be nearly as old as some parts of the R.V. 

xi. 6. Indrdvarund yad rishihhyo manlshdm vdcho matim irutam 
adattam agre \ ydni sthdndny asrijanta dhirdh yajnam tanvdnds tapasd 

I 
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" Indra and Yaruna, I have seen through austere-fervour that which 
ye formerly gme to the rishis, wisdom, understanding of speech, sacred 
lore, and all the places which the sages created, when performing sacri- 
fice.'' (See Yol. II. p. 220.) 

Ths Marute. — E.Y. viii. 78, 3. Fra vah Ind/raya Irihate Maruto hrah- 
ma archata \ 

*' Sing, Marut" vour hymn to the great Indra." (Compare verse 1, 
of the same hymn, and the words hrahmakrita Marutena ganena in 
iii. 32, 2.) 

Pushan, — B.Y. x. 26, 4. Maffmmdhi tvd vayam asmdkam deva Fushan 
matmdm cha eddhanam viprdndm eha ddhavam \ 

" We have called thee to mind, divine Pushan, the accomplisher of 
our hymns, and the stimulator of sages." (The first clause of this, how- 
ever, may merely mean that the god gives effect to the wishes expressed 
in the hymns. Compare vi. 56, 4 : Yad adya tvd pttrushfuta hravdma 
doer a mantumah \ tat su no manma sddhaya \ ** Accomplish for us the 
(objects of the) hymn, which we utter to thee to-day, o powerful and 
wise god." 

Smitn.^^.Y. iii. 62 (= S.Y. ii. 812, and Yaj. S. iii. 35). Tat Sa- 
vitur varenyam Ihargo devasya dhtmaht \ dhiyo yo nah prachodaydt \ 

" We have received that excellent glory of the divine Savitri ; may 
he stimulate our understandings [or hymns, or rites]." 

(This is the celebrated Gayatri, the most sacred of all the texts in 
the Yeda. See Colebrooke's Misc. Ess. i. pp. 29, 30, 127, and 175; or 
pp. 14, 15y,78, and 109 of WiUiams and Norgate's ed. Benfey (S.Y. 
p. 277) translates the Gayatri thus : *' May we receive the glorious 
brightness of thi?, the generator, of the god who shall prosper our 
works." On the root from which the word dhimahi is derived, and its 
sense, see also Bohtlingk and Eoth's Lexicon, s.vv, dhd and dhl ; and 
compare my article " On the Interpretation of the Yeda," Joum. Roy. 
As. Soc. p. 372. • 

The Linga Purana (Part II. sec. 48, 5 ff., Bombay lithographed ed.) 
gives the following " varieties " of the Gayatri, adapted to modem 
SCaiva worship : 

Gdyatrt'hhedd^ \ Tatpwrmhdya vidmalie vdg-vUuddhdya dhimahi \ 
Tan nah S'wah prachodaydt \ Gandmlihdyai vidmahe Iiarma-stddhyai 
cJia dhimahi \ Tarn no Gaurl prachodaydt | Tatpuruahdya vidmahe Mahd- 
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dwdya dhlmahi \ Tan no Eudrah praehodaydt \ TatpwrushStfa vidmahe 
Vaktratund&ya dhlmdhi \ Tan no Dantih prachodaydt \ Mahdsendya vid- 
make v&g-viSuddh&ya dhlmahi \ Tan nah Skandah prachodaydt \ Tlhshna- 
hingdya vidmahe Vedapdddya dhlmahi \ Tan no VrishaJf, praehodaydd 
ityddi \ 

" 1 . We contemplate That Pumsha, we meditate * him who is pure in 
speech ; may That S^iva stimulate ns. 2. We contemplate Ganamhika, 
and we meditate Karmasiddhi (the aceomj^hment of works) ; may 
That Oauri stimulate us. 3. We contemplate That Purusha, and we 
meditate Mtihadeya ; may that Kudra stimulate us. 4. We contemplate 
That Purusha, and we meditate Yaktratun4s (Gane^a); may That 
Danti (the elephant) stimulate us. 5. We contemplate Mahasena 
(Kartikeya, and we meditate him who is pure in speech ; may That 
Skanda stimulate us. 6. We contemplate Tlkshna^ringa (the sharp- 
homed), and we meditate the Yeda-footed; may Yyisha (the hull) 
stimulate us." 

Soma, — R. Y. vi. 47, 8. Ayam me pltah udtyartti vdcham ayam manl- 
sham idatim ajigah \ 

" This [soma], when drunk, stimulates my speech [or hymn] ; this 
called forth the ardent thought." 

It may be said that this and the other following texts relating to 
Soma, should not be quoted as proofs that any idea of divine inspiration 
was entertained by the ancient Indian bards, as they can mean nothing 
more than that the rishis were sensible of a stimulating effect on their 
thoughts and powers of expression, produced by the exhilarating 
draughts of the juice of that plant in which they indulged. But the 
rishis had come to regard Soma as a god, and apparently to be passion- 
ately devoted to his worship. See the Second Yolume of this work, 
pp. 470 ff., and especially pp. 474, 475 ; and my account of this deity 
in the Journal erf the Royal Asiatic Society for 1865, pp. 135 ff. 

Compare what is said of the god Dionysus (or Bacchus) in the BacchsB 
of Euripides, 294 : 

MavTis 8*^ %tfipMV 58c* t& yip ficucx^^ctftop 

KoU rh fmvt&^es fuaniK^v iroW^i' ^X^'* 

"Oroy ydip 6 dehs *€« rh ffwfj,* ^A^ voA^s, 

A^yeiv rh /a^AAoi' robs fJLCfJLrjySras iroiei. 

^ I retain here this sense of the word, which is probably the most commonly 
receiyed. 
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" And tbis deity is a prophet. For Bacchic exeitement and raving have in them 
much prophetic power. For when this god enters in force into the body, he causes 
those who rave to foretell the future." 

R.Y. viii. 48, 3. Aj9dma somam amritdh ahkHma a^nma jyotir avi- 
ddma devdn \ km nunam asmdn krinavad ardtth kim u dhurttir amfita 
ma/rtyasya \ 

"We have drunk the soma, we have become immortal, we have 
entered into light, we have known the gods ; what can an enemy now 
do to us ? what can the malice of any mortal effect, o immortal god?"^ 

(This passage is quoted in the conunentary of Gaudapada on the 
Sankhya Karika, verse 2, and is translated (incorrectly as regards the 
last clause), by Prof. Wilson, in p. 13 of his English version.) 

A curious parallel to this last Yedic text is to be found in the 
satirical drama of Euripides, the Cyclops, 578 ff.; though there, of 
course, the object is merely to depict the drunken elevation of the 
monster Polyphemus : 

'O 5' hvpav6s fjLoi <rvfi/x€/ity/x4yos ioich 
Ty 7p (f>4p€(r6aij rov Ai6s re rhv*>Bp6vov 
Aeifftra rh vay t€ 9aifi6inep ayvhv (r4p(u» 

" The sky, commingled with the earth, appears 
To whirl around; I see the throne of Jove, 
And all the awful glory of the gods.** 

E..Y. ix. 25, 5. Armho janaycm giral^ Somah pavate dymhag Indrafk 
gachchan kmikratuh \ 

" The ruddy Soma, generating hymnsy with the powers of a poet (or 
with the understanding of a sage), united with men, is purified, resort- 
ing to Indra.'' 

ix. 76, 4 Piid mafindm asamashta-kdvyah \ 

" [Soma] father of our hymns, of incomparable wisdom." 
ix. 95, 2. Swrih srijdnah pathydm ritasya iyartti vdcham ariteva 
ndvam \ devo devdndm guhydni ndma dvuKkrinoti larhisM jprmdche \ 

28 This text may be versified as follows : 

We've quaffed the soma bright, 
And are immortal grown ; 
We've entered into light, 
And all the gods have known. 
What foeman now can harm, 
Or mortal vex us, more ? 
Through thee, beyond alarm, 
Immortal god, we soar. 
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'< The golden [Soma] when ponied ont along the path of the cere- 
mony, sends forth his Toice, as a rower propels a boat. A god, he 
reveals the mysterious natures of the gods to the bard upon the sacred 
grass." (See R.Y. ii. 42, 1, and x. 116, 9, quoted in p. 240.) 

ix. 96, 5 (= S.V. iL 293-5). Somah pavate janita mailndm janitd 
divo janitd pjrithivy&h \ janttd Agner janitd tHrytuya janitd Indrasya 
janitd uta Vi^hnoTf, \ 6. Brahmd devdndm padavih kavindm fishir viprdndm 
mahiaho mfigdndm \ Syeno gridhrdndfh wadhitir vandndm Sama^ pa/vi- 
tram ati eti rehhan \ 7. Prdvlvipad vdohah Urmim na sindhvr gvrah 
8oma^ pavamdno tnanUhdh itgddi \ 

" Soma is purified, he who is the generator of hymns, of Dyaus, of 
Prithivl, of Agni, of Surya, of Indra, and of Yishnu. 6. Soma, who 
is a br^hmlbi-priest among the gods (or priests),*® a leader among the 
poets, a rishi among sages, a buffalo among wild beasts, a falcon among 
vultures, an axe amid the forests, advances to the filter with a sound. 
The purified Soma, like the sea rolling its waves, has poured forth 
songs, hymns, and thoughts," etc. (See Benfey's translation of this 
passage in his Sama-veda, pp. 238 and 253 ; and N^iruktapari^ishta, 
ii. 12, 13.) 

Varum. — R.V. viii. 41, 5, 6. To dharttd Ihmandndfh yah usrdndm 
aplchyd veda ndmdni guhyd \ sa kavih kdvyd puru rupam dyawr iva 
pushyati . . . . | Yasmin vihdni kdvyd chaJcre ndlhir ivi iritd ityddi \ 

*'He who is the upholder of the worlds (Yaruna), who knows the 
secret and mysterious natures of the cows, he, a sage [or poet], manifests 

sage [or poetical] works, as the sky does many forms In him all 

sage works abide, as the nave within a wheel," etc. (See R.Y. vii. 
87, 4, in p. 248, and ix. 95, 2, above, in this page.) 

Va/runa, Mitra, and Aryaman, — R.Y. vii. 66, 11. Vi ye dadhuh Sara- 
dam mdsam dd ahar yajnam aktum cha dd ficham \ andpyam Varuno 
MitraJ^ Aryamd kshatram rdjdnah dSata \ 

" The kings, Yaruna, Mitra, and Aryaman, who made the autumn, 
the month, and then the day, the sacrifice, night, and then the Each, 
possess an unrivalled power." '* 

*> It appears from Prof. Benfey's note on SY. ii. 294 (=RY. ix. 96, 6, quoted 
here), that the scholiast on that passage makes devdndm = fitvydm^ " priests." 

*^ As this verse ascribes the formation of the Rich to the gods who are named in 
it, my remark, in p. 3 above, that the Purusha Stlkta contains *^ the only passage in 
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The following passage of the Rig- veda has (as we haTe seen above, 
p. 69, note 79, and p. 75) been quoted by Indian commentators and 
aphorists to prove the eternity of the Yeda, on its own authority : 

R.V. viii. 64, 6. TasnMt nunam abhidyave vdchd Vwupa nitya^a \ 
vriahne ehodasva sushfuttm \ 

"Send forth praises, Yirupa, to this heaven-aspiring and prolific 
Agni, with perpetual voice.^^ (See i. 45, 3, etc., quoted above, p. 220.) 

There is, however, no reason whatever to suppose that the words 
nityaycL vdchd mean anything more than perpetual voice. . There is no 
ground for imagining that the rishi entertained any such conception as 
became current among the systematic theologians of later times, that 
his words were eternal. The word nitya is used in the same sense 
"perpetual'' in R.Y. ix. 12, 7 (= S.Y. ii. 55, 2), where it is said of 
Soma: nitya-stotro vanaspatir dhindm antar ityddi \ " The monarch of 
the woods, continually-praised, among the hymns," etc., as well as in 
the two following texts ; 

R. Y. ix. 92, 3. — Somah pundnah aadah eti nityam ityddi \ 

" The pure Soma comes to his perpetual abode [or to his abode con- 
tinually'], etc. 

X. 39, 14 (quoted above, p. 236). Nitydm na sUnum tanayaffk da- 
dhdndh \ 

" Continuing the series like an unbroken line of descendants." 

The tenor of the numerous texts adduced in this Section seems 
clearly to establish the fact that some at least of the ancient Indian 
rishis conceived themselves to be prompted and directed, in the com- 
position of their hymns and prayers, by supernatural aid, derived from 
various deities of their pantheon. It may add force to the proof de- 
rived from these texts, and show that I am the less likely to have mis- 
understood their purport and spirit, if I adduce some evidence that a 
similar conception was not unknown in another region of the ancient 
Indo-European world, and that the expressions in which the early 
Grecian bards laid claim to an inspiration emanating from the Muses, 
or from Apollo, were not mere figures of speech, but significant, origin- 
ally, of a popular belief. Most of the following passages, from Hesiod 

the hymns of the B.Y. in which the creation of the Yedas is described," requires some 
qualification. 
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and Homer, in whioh this ide& is ennndated, axe reffflred to in Mr. 
Grote's History erf Greece, i. 478. 

Hesdod, Theogony, 22 : 

"Apvas woifudyoyd* 'E\uc&yos Ihto (aSioio, 
T6p9€ 94 fjL€ irp^Tiara Ototi rpbs fivBov Unray^ 
tHowrai ^OXv/jLTuiifSf icovp<u Alos iuyUxoio, 
not/i4if€s &7^«v\oi, ff<U* ^A^yxca, yeurr4p€t hoWf 
"lifuv ^€6i€a ToWii Aryc«y Mfiouriy dfiota, 
"iSfjLtv 9* J ^VT* ^B^^MfjLW^ kkuBia fivBiiffcurBu. 
*fis ^<f>aff<xy Kovptu fieydKov Alos iLprUimou' 
Koi fioi aKfjirrpoy I^Boy^ BApyris ipi$ri\4o9 6(Wf 
Ap^fluroi OftnT6v' iv4irv€v<rcw 94 fioi Miip 
BtlfiVf &s tcXelotfii rd r* iffaSiifva^ TpS r* iSvra, 
Kal fjL€ K4\ovff xtyMuv ftcucdpcffu y4vos hikv UvrofV^ 
'X^tas T* iuTcbf "KpSn&v re icoU Scrtp^y iu^y dtiistv* 

"The Muses onee conferred the dower 
On Hesiod of poetic power, 
As underneath the sacred steep 
Of Helicon he fed his sheep. 
And tbus they spake, * Inglorious race 
Of rustic shepherds, gluttons base, 
Full many fictions we can weave 
"Which by their truthlike air deceive ; 
But, know, we also haye the skill 
True tales to tell, whene'er we will.' 
They spake, and gave into my hand 
A fair luxuriant laurel wand ; 
And breathed into me speech divine. 
That two-fold science might be mine ^ 
That future scenes I might unveil, 
And of the past unfold the tale. 
They bade me hymn the race on high 
Of blessed gods who never die ; 
And evermore begin my lays, 
And end them, with the Muses' praise." 
Hesiod, Theogony, 94 : 

'Ek y^p Movtrdtcp Koi emifiSXov 'Air6?iXMPos 

''AvSpcs cioiSol ilaaip M x^^^^ ''^^ taBapurroiy 

'Eic h\ Aihs fiafftKrjfS. 

" The bards who strike the lyre and sing, 
From Phoebus and the Muses spring : 
From Jove's high race descends the king." 

The following are the words in which the author of the Hiad invokes 

the aid of the Muses, to qualify him for enumerating the generals of 

the Grecian host (Iliad, ii. 484) : 
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Tfjtus yap 0€ui i<rr€ irdpttrr^ re lart t€ rdmu, 
*H/ACts Bk kk4os Ziop dKo^ofify 6vB4 ri tS/ict^. 

" Tell me the truth, ye Muses, tell, 
Ye who on high Olympus dwell ; 
For, omnipresent, ye can scan 
Whate'eyer on earth is doue by man, 
"Whilst we yague rumours only learn 
And nothing certain can discern.'' 
But the Muses could also take away, as well as impart, the gift of 
song, as appears <&oiii Iliad, ii. 594 f£, : 

*AvT6fi€V€u QdfAvpiy rhp Qpifixa nawrcuf doi^rjs' 
Stcvto ydip ivx^fievos vucuffiiMV, tivep &y dvToU 
MoMTOi (ic/8oicv, Kovpai Aihs diytSxoto* 
*Ai 8^ x^^^^^f^^'^^ irnphv 64aayj dvriip doiB^y 
B€(nr€<rlfiy d^cAovy, ical iK\4\a0oy Kidapurrbv. 

" 'Twas there the Muses, we are told, 

Encountered Thamyris of old. 

He boasted that the minstrel throng 

To him must yield the prize of song ; 

Yes, even although, among the rest. 

The Muses should the palm contest. 

Aware of his presumption, they 

Both took his skill in song away, 

And power to wake the tuneful lyre ; — 

And struck him blind, in vengeful ire." 
The following passages from the Odyssey refer to Demodocus, the 
bard who sang at the court of Alcinous, King of the Phaeacians (Odys- 
sev. viii. 43 ff.^ : 

•^ ' ^ Ka\4(ra(r0€ 5€ 0uov doi96py 

ArifiSioKOV T^ yap ^a Bths v4pi duKfy dotB-ffPf 
T4p'ir€iv, Birjrp Bufibs ivoTp6irp<riy dtlB^iy, 

** And go, the bard divine invite : — 
The god hath given him skill 
By song all others to delight, 
"Whenever he may will. 
Odyssey, viii. 62 ff. : 

Krjpv^ 8' iyy^Btv ^KBev Jkyav ipi^pov dotfihy 

Thv 'r4pi Mova' i^i\ri<r€ JiiBov 8' dyoBiiv T€ jcoic^y t€, 

" The herald came, and within him brought 
The bard whom all with longing sought. 
!nie Muse's darling, he had good 
As well as ill from her received ; 
"With power of dulcet song endued. 
But of his eyesight too bereaved." 
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Here the Muse is described as the arbitress of the bard's destiny in 
other points besides the gift and withdrawal of song. 

Odyssey, viii. 73 : 

" Stirr'd by the Mase the bard extoU'd 
In song the deeds of warriors bold." 

A little further on, Ulysses says of Demodocns (Odyssey, viii. 479 ff. ) : 

Tlaffi yhp dy6p<&wourw ixix^opiourtv doi9o\ 
Ti/A^f ^miopoi tlffi KcH, di8ovf, Bvvei^ Apa a<p4as 
"^Oifjuu Mode'* iZiSa^tf ^(Xijerc bk <pv\ov koib&P. 

<< All mortal men with awe regard, 
And hononrably treat, the bard ; 
Because the Muse has taught him lays, 
And dearly lores his tuneful race." 

And again he addresses him thus (Odyssey, viii. 487) : 

A^/a(^ok', If^oxa 5^ 0'c fipor&v iuviCofi* hxdyrw. 
*H a4 yt Movff* ^8f8a|c Aihs xaiSj ^ at y Airi^AAovy. 
AiriP yiip icar^ ic6<rfAov 'Axauoy Zirov &c(8cif, ic.r.A. 

" Demodocus, heyond the rest 
Of mortals I esteem thee blest. 
For thee, the Muse, Jove's child, has taught. 
Or Phoebus in thee skill has wrought; 
So perfectly thou dost relate 
The story of the Argives' fate.'* » 

Phemius, the Ithacan minstrel, thus supplicates Ulysses to spare his 
life (Odyssey, xxii. 345 ff.): 

*Avr^ Toi fXfrSirnTff i^X*** ^o'crerat, iiKev ioi96y 
U4<f>yriSy Bs re Ofoiffi icoU Mp^-Koitriv dc/Sw. 
'AvToS^SoKTos 5* ^ijXy Bihs 94 fioi iv <pp€(rly Bifias 
TlavTolas iv4<f>v<r€V. 

" Thou soon wilt grieye, if thou the bard shouldst slay. 
To gods as well as men who pours his lay. 
Self-taught I am ; and yet within my mind 
A god hath gendered strains of every kind.** 

33 " That is," says Mr. Grote, " Demodocus has either heen inspired as a poet by 
the muse, or as a prophet by Apollo, for the Homeric Apollo is not the god of «ong. 
Kalchas, the prophet, receives his inspiratiou from Apollo, who confers upon him the 
same knowledge, both of past and future, as the Muses give to Hesiod." But does 
not this passage (Odyssey viii. 488) rather show that the Homeric ApoUo was the god 
of song, as well as the bestower of prophetic intuition ; and do we not learn the same 
from Iliad, i. 603 ? In any case, it is quite clear from Theog. 94, quoted above, that 
Hesiod regarded Apollo in this character. 
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The early Ghreeks believed that the gift of prophecy also, as well as 
that of song, was imparted by the gods to mortals. This appears both 
from Hesiod, as already quoted, and from the following passage of Homer 
(Hiad, i. 69) : 

KdXxas 9€<rropi9ris, hiavonrSXiotv 6)^ Api(rroSf 
•Os ifJtj rd T* i6pra rd t* iaaSfieya, 7rp6 t* i6vra, 

•Hv Sicb fjM»ro(r6vriv, r4iv bi w6p€ ^aiifios *Av6\^mv, 

*^ Of augnrs -wisest, Calchas knew 
Things present, past, and future too. 
By force of that diyining skill, 
Vouchsafed to him by Phoebus* will, 
The Grecian fleet he safely bore 
From Aulis* bay to Ilion's shore." 

It is thus argued by Mr. Grote that the early Greeks really believed 
in the inspiration of their bards by the Muses (History of Greece, 
i. 477ff.): 

** His [the early Greek's] faith is ready, literal and uninquiring, 
apart from all thought of discriminating fact from fiction, or of detect- 
ing hidden and symbolized meaning : it is enough that what he hears 
be intrinsically plausible and seductive, and that there be no special 
cause to provoke doubt. And if indeed there were, the poet overrules 
such doubts by the holy and all-sufl5cient authority of the Muse, whose 
omniscience is the warrant for his recital, as her inspiration is the cause 
of his success. The state of mind, and the relation of speaker to hearers, 
thus depicted, stand clearly marked in the terms and tenor of the an- 
cient epic, if we only put a plain meaning upon what we read. The 
poet — like the prophet, whom he so much resembles — sings under 
heavenly guidance, inspired by the goddess to whom he has prayed for 
her assisting impulse. She puts the words into his mouth and the in- 
cidents into his mind ; he is a privileged man, chosen as her organ, and 
speaking from her revelations. As the Muse grants the gift of song to 
whom she will, so she sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent and helpless. It 
is true that these expressions, of the Muse inspiring and the poet sing- 
ing a tale of past times, have passed from the ancient epic to compo- 
sitions produced under very diflferent circumstances, and have now de- 
generated into unmeaning forms of speech ; but they gained currency 
originally in their genuine and literal acceptation. If poets had from 
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the beginning written or recited, the pfredicate of singing would never 
have been ascribed to them ; nor would it ever have become customary 
to employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was invoked 
and hailed in perfect good faith. Belief, the fruit of deliberate inquiry, 
and a rational scrutiny of evidence, is in such an age unknown ; the 
simple faith of the time slides in unconsciously, wh^i the imagination 
and feeling are exalted ; and inspired authority is at once understood, 
easily admitted, and implicitly confided in.'' 

If we extend our researches over the pages of Homer, we shall 
speedily discover numerous other instances of a belief in divine inter- 
ference in human affairs, not merely (1) in the general government of 
the world, in the distribution of good and evil, and the allotment of the 
diversified gifts, intellectual, moral, and physical, which constitute the 
innumerable varieties of human condition, but also (2) in the way of 
special suggestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over the 
fortunes of mankind may be found in the following passages of the 
Hiad,— xiii. 730 ff., and of the Odyssey,— i. 347 f.; iv. 236 f.; vi. 
188 f.; viii. 167-175; xvii. 218, 485 ff. 

The following are illustrations of the special interference of the gods 
on behalf of their favourites: Iliad, i. 194ff., 218; iii. 380 ff.; v. 1 ff.; 
vii. 272 ; xiii. 60 f , 435 ; xvi. 788 ff. :— Odyssey, i. 319 ff. ; iii. 26 ff. ; 
xiv. 216 f., 227 ; xvi. 159 ff.'' Of the latter class of passages, I quote 
two specimens. 

Odyssey, i. 319 ff.: 

11 fihv Ap &5 €tToG<r* iiir4Prj y\avK&iris 'Ad^nj, 
"Opvis 8* &s itvovaia ^liwraro' r^ 6* ivl dvfx^ 
Stjkc fiivos Koi Bdpa-os, {m4iiin)(r4v r4 4 irarpSs 
MaWov ^t' ^ T^ irdpoidev 6 ^h <f>pf(r\v f<ri voi^ffas 
edfifiriffep KarcL OvfiSy, 6taaro yhp dihv %wai» 

** As thus she spake, Athene flew 
Aloft, and soared beyond his view. 
His soul she filled with force and fire, 
And stronger memory of his sire. 
Amazed, he felt the inward force. 
And deemed a god must be its source." 

3S Compare Prof. Blackie's dissertation on l^e theology of Homer in the ^'dasBieal 
Museum," vol. yii, pp. 414 ff. 
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yilx&a. Telemachus urges iiis yonth and inexperience as a reason for 
diffidence in approaching Nestor, Minerva says to him (Odyssey, iii. 26): 

•'AAAa 8> KoU BcdfJtup 6iro^€Tai' 6v y^ dta 
•'Ow <r€ Btav ditcriri yevMai rt rpa^^fx^v re, 

^* Some things thy mind itself shall reach, 
And other things a god shall teach ; 
For bom and bred thou ne'er hadst been 
Unless they gods had wilVd, I ween. 

These passages, however, afford only one exemplification of the idea 
which runs througji, and in fact created, the entire mythology of the 
Greeks, viz. that all the departments of life and of nature were ani- 
mated, controlled, and governed hy particular deities, hy whom they 
were represented, and in whom they were personified. 

The Indian mythology, — as is evident to every reader of the Yedas, 
as well as (to some extent) to the student of the Puranas, — is distin- 
guished hy the same tendency as the Grecian. Indra, Agni, Yayu, 
Savitri, Surya, and many other gods are nothing else than personifica- 
tions of the elements, while Yach or Sarasvati and some other deities, 
represent either the divine reason hy which the more gifted men were 
supposed to he inspired, or some mental function, or ceremonial ah- 
straction. 

In the later religious history, however, of the two races, the Hellenic 
and the Indian, there is in one respect a remarkahle divergence. 
Though the priestesses of the different oracles, and perhaps some other 
pretenders to prophetical intuition, were popularly regarded as speak- 
ing under a divine impulse,'* the idea of inspiration as attaching to 
poems or other compositions of a religious, didactic, or philosophical 
character, very soon hecame extinct. The Greeks had no sacred Scrip- 
tures. Although a supernatural character was popularly ascribed to 
Pythagoras, Epimenides, and Empedocles, the Hellenic philosophers in 
genial spoke and wrote in dependance on their own reason alone. 
They rarely professed to be guided hy any supernatural assistance, or 
claimed any divine authority for their dogmas.** Nor (unless such 

** See Nagelsbach's Nachhomerische Theologie, pp. 173 ff., and Dr. Karl Kohler's 
Prophetismus der Hebraeer mid die Mantik der Griechen in ihrem gegenseitigen Ver- 
haltniss, (Darmstadt, 1860), pp. 39 ff. 

^ I express myself cautiously here, as a learned Mend profoundly versed in the 
study of Plato is of opinion that there are traces in the writings of that author of a 

18 
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may have been the case at a very late period) was any infallibility 
claimed for any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps hesitating, 
belief which some of the ancient rishis seem to have entertained in 
their own inspiration was not suffered to die out in the minds of later 
generations. On the contrary this belief grew up (as we have seen above, 
pp. 67-138, and 207 ff.) by degrees into a fixed persuasion that all the 
literary productions of those early sages had not only resulted from a 
supernatural impulse, but were infallible, divine, and even eternal. 
These works have become the sacred Scriptures of India. And in the 
popular opinion, if not in the estimation of the learned, most Indian 
works of any importance, of a religious, scientific, or philosophical 
kind, which were produced at a later period, have come to be regarded 
as inspired, as soon as the lapse of ages had removed the writers beyond 
familiar or traditional knowledge, and invested their names with a halo 
of reverence. 

To return from this digression to the inquiry which was being pur- 
sued regarding the opinions of the ancient Yedic rishis on the subject 
of their own inspiration : 

How, it will be asked, are we to reconcile this impression which 
the rishis manifest of being prompted by supernatural aid, with the 
circumstance, which seems to be no less distinctly proved by the cita- 
tions made in the preceding section (pp. 232 ff.), that they frequently 
speak of themselves as having madey fabricated^ or generated the hymns, 
without apparently betraying any consciousness that in this process 
they were inspired or guided by any extraneous assistance? 

In reply to this I will only suggest (1) that possibly the idea of in- 
spiration may not have been held by the earliest rishis, but may have 
grown up among their successors ; or (2) that it may have been enter- 
tained by some rishis, and not by others ; or again (3), if both ideas 

claim to supernatural guidance, though by no means to infallibility. See also the 
mention made of the inspiration ascribed to Pythagoras, in Mr. Grote's Greece, It. 
528, 530 ; and the notices of Epimenides and Empedocles giyen by the same author, 
Yol. iii. 112 ff., Yol. yii. p. 174, and yol. yiii. 465 f. ; and compare on the same sub- 
jects Bp. Thirlwall's Hist, of Greece, ii. 32ff., and 155 ff. ; and Plato, Legg. i. p. 642. 
See also Prof. Geddes's FhsBdo, note P. p. 251, and the passages there referred to ; 
and the Tract of Dr. Eohler, above cited, pp. 60 and 64. 
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can be traced to the same author, we may suppose that the one notion 
was uppermost in his mind at one moment, and the other at another; 
or (4) that he had no very clearly defined ideas of inspiration, and 
might conceive that the divine assistance of which he was conscious, or 
which at least he implored, did not render his hymn the less truly the 
production of his own mindj that, in short, the existence of a human, 
was not incompatible with that of a superhuman, element in its com- 
position. 

The first of these suppositions is, however, attended with this diffi- 
culty, that both conceptions, viz., that of independent unassisted com- 
position, and that of inspiration, appear to be discoverable in all parts 
of the Eig-veda. As regards the second supposition, it might not be 
easy (in the uncertainty attaching to the Yedic tradition contained in 
the Anukramani or Yedic index) to show that such and such hymns 
were written by such and such rishis, rather than by any others. It 
may, however, become possible by continued and careful comparison of 
the Yedio hymns, to arrive at some probable conclusions in regard to ' 
their authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, rather than 
to others. I must, however, leave such investigations to be worked 
out, and the results applied to the present subject, by more competent 
scholars than myself. 

III. While in many passages of the Yeda, an efficacy is ascribed to 
the hymns, which is perhaps nothing greater than natural religion 
teaches all men to attribute to their devotions, in other texts a mys- 
tical, magical, or supernatural power is represented as residing in the 
prayers and metres. (See Weber's Yajasaneyi-Sanhitae specimen, p. 61 ; 
and Yol. I. of this work, p. 242.) Some of the following texts are of 
the latter kind. 

Thus in KY. i. 67, 3, it is said : 

Ajo na kshdm dadhara pritkklm tastamhha dydm mantrehM^ satyaih \ 

" (Agni) who like the unborn, supported the broad earth, and up- 
held the sky by true prayers." 

The following is part of Sayana*s annotation on this verse : 

Mmtrair divo dhdranam Taittirlye aamdmndta^h \ ^^d&o&h vai adit- 
yasya warga-lokasya pardcho Hip&tcLd abtbhayu^ ] taih ehhandohhir adri- 
han dhrityd " iti \ yadvd satyair tnarUraift stnyamdno ^gnir dydih ta»- 
tambha iti \ 



Digitized by 



Google 



276 THE KlSmS, AITO THEIR OPINIONS IN EEGARD 

''The supportmg of the aky by mantras is thus recorded in the 
Taittiilya: ' The gods feared lest the son should fall down from the 
heaven ; they propped it up by metres/ Or the verse may mean that 
Agni, being landed by tme mantras, upheld the sky." 

See also £.Y. L 96, 2, quoted above, in p. 225, and Ait Br. ii. 33, 
cited in the First Volume of this work, p. 180. 

i. 164, 25. Jagata sindhum dwi astabhayad rathatUare suryam pari 
apaiyat \ gdyatrasya samidhas tUrah ohm tato mahnd pra ririehe ma- 
hitvd I 

'' By the JagatI metre he fixed the waters in the sky ; he beheld the 
sun in the Rathantara (a portion of the Sama-veda) : there are said to 
be three divisions of the Gayatra ; hence it surpasses [all others] in 
power and grandeur." 

iii. 53, 12. VtSv&mitrasya rakahati hrahma idam Bhdratam janam j 

<<The prayet of Yiivamitra protects this tribe of the Bharatas.'' 
(See YoL I. pp. 242 and 342.) 

V. 31, 4. Brahmanah Indram mahayanto arkair a/vardhayan Ahaye 
hantavai u \ 

'' The priests magnifying Indra by their praises, have fortified him 
for slaying Agni." 

Compare the following texts already quoted, iii. 32, 13, p. 226 ; vi. 
44, 13, p. 227; viii. 6, 11, p. 228; viii. 8, 8, p. 243; viii. 44, 12, 
p. 230; viii. 63, 8, p. 230; x. 67, 13, p. 244; and also i. 10, 5; ii. 
11, 2; ii. 12, 14; iii. 34, 1, 2; v. 31, 10; viii. 6, 1, 21, 31, 35; viii. 
13, 16; viii. 14, 5, 11 ; viii. 82, 27; and viii. 87, 8, where a similar 
power of augmenting, or strengthening, the gods is attributed to the 
hymns. 

V. 40, 6 Gulhtm sUrya^ tamasa aptmratma turiyena hrahmand 

avindad Atrih \ 8 Atrih auryasya divi chahihwr ddhdt warhhdnor 

apa mayah aghuhahat \ 9. Tam vai suryafk svarlhdnua tamaaa avidhyad 
dsurah \ Atrayaa tam anvavtndan na hi anye aSaknuvan \ 

*' Atri, by his fourth prayer, discovered the sun which had been con- 
cealed by the hostiLe darkness. 8 Atri placed the eye of the sun 

in the sky, and dispelled the illusions of Svarbhanu. 9. The Atris 
discovered the sun, which Svarbhanu, of the Asura race, had pierced 
with darkness ; no other could [effect this]." (See Yol. I. of this work, 
pp. 242 and 469.) 
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vi. 75, 19 JDevda tarn sarve dhurvantu hrahma varma tnamdn' 

taram \ 

** May all the gods destroy Mm ; the prayer is my protectiiig armour.'' 

Yii. 19, 11. I^u Ihdra Sura stavamdnah Uti hrahma-jntas tanvd vavfi- 
dhasva ityddi \ 

"Heroic Indra, lauded, and impelled by our prayers, grow in body 
through (our) aid [or longing]," etc. (Compare viii. 13, 17, 25.) 

yii. 33, 3 Even nu ham ddiardjne Suddsam prdvad Indro hrah- 

mand vo Vastshthdh \ 5 Vastshthasya stmataJ^ Indrah airod urum 

Tritsuhhyah ahrinod u lolcam \ 

" Indra has delivered Sudas in the combat of the ten kings through 
your prayer, o Yasishthas. 5. Indra heard Yasishtha when he praised, 
and opened a wide place for the Tritsus." (See Yol. I. pp. 242 and 319.) 

viii. 49, 9. PdUnahAgne ekayd pdhi uta dvitlyayd \ pdhi glrlhia its- 
rxbhir urjdmfate pdhi ehatasrihhir vaso \ 

" Protect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymns, protect us through 
four, thou bright god." 

The following passage celebrates the numbers of the metres : 

X, 114, 8, 9. Sahasradhd panchadaSdni ukthd ydvad dydvd'prithivl 
tdvad it tat \ Sahasradhd mahimdna^ sahasram ydvad hrahma vishfhitam 
tdvati vdh \ 9. Kai chhandasdfh yogam dveda dhirah ho dhishnydm prati 
vdeham papdda \ ham fitvijdm a9htamam iuram dhur hari Indrasya ni 
chikdya ha^ wit \ 

8. " There are a thousand times fifteen ukthat ; that extends as far 
as heaven and earth. A thousand times a thousand are their glorious 
manifestations ; speech is commensurate with devotion. 9. What sage 
knows the [whole] series [or application] of the metres? "Who has 
attained devotional speech ? Whom do they call the eighth hero among 
priests ? Who has perceived the two steeds of Indra ? " 

(The word dhishnya is said by Yaska, Nirukta, viii. 3, to be = to 
dhishanya, and that again to be = to dhishand-hhamy "springing" irom 
dhishand, "speech," or " sacred speech." 

I conclude the series of texts relating to the power of the mantras 
by quoting the whole of the 130th hymn of the 10th Man^ala of the 
Eig-veda : 

1. To yajno vOvatas tantuhhis tatah ehaiatam deva-harmehhir dyata^ | 
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ime vayanti pitaro ye dyayuh pra vaya apa vaya dsate tate \ 2. Fumdn 
mam tanute utkfinatti pumdn vi tatne adhi ndke asmin \ ime mayuhhdh 
upa shedur H $ada^ sdmdnt ehahrua tasardni otave \ 3. Kd dnt pramd 
pratimd him niddnam djyam him dAt paridhih kah dslt \ chhandah him 
dsU prdugam him uktham yad devdh devam ayajanta vihe \ 4. Agner 
gdyatri ahhavat sayugvd ushnihayd Savitd samhahhuva | anushfuhha 
Somah ukthair mahasvdn Brihaepater hfihatl vdcham dvat \ 5. Fir an 
Mitrdvarumyor ahhiirir Indrasya trishtub iha hhdgah ahnah \ Visvdn 
devdn jagati dviveia tena chdhlfipre fishayo manushydh \ 6. Chdklripre 
Una rishayo manuihydh yqfne jdte pitarah nah purdne \ paiyan manye 
manasd chahehasd tdn ye imam yqfnam ayqfanta purve \ 7. Saha-stomdh 
saha-ehhandaeah dvfitah saha-pramdh fishayah sapta daivyd^ \ purveshdm 
panthdm anudriSya dhlrdh arwdlehhire rathyo na raSmln \ 

"1. The [web of] sacrifice which is stretched on every side with 
threads,'* which is extended with one hundred [threads], the work of 
the gods, — these fathers who have arrived weave it ; they sit where it 
is extended, [saying] * weave forwards, weave backwards.' 2. The 
Man stretches it out and spins it, the Man has extended it over this 
sky. These rays approached the place of sacrifice; they made the 
Sama verses the shuttles for the woof. 3. What was the measure [of 
the ceremonial], what the form, what the type, what the oblation, 
what the enclosing fuel, what the metre, what the prduga^ and what 
the uhtha, when ail the gods sacrificed to the god ? 4. The gayatri 
was associated with Agni; Savitiri was conjoined with the ushniha; 
and Soma, gladdening (us) through hymns (uhthas), with the anush- 
fubh ; the brihati attached itself to the speech of Brihaspati. 5. The 
viraj adhered to Mitra and Yaruna ; the trishfubh, a portion of the 
day (?), [accompanied] Indra, The jagati entered into the Yi^vedevas. 
By this means human rishis were successful. 6. By this means our 
human fathers the rishis were successful, when this ancient sacrifice 

^ In R.y. z. 57, 2, we find the same word tantu occnrring : To y<yna8ya prasd' 
dhanaa tantur deveehu dtatas tarn ahutafh naatmahi \ " May we obtain him [Agni] 
who is offered, who is the folfiller of sacrifice, who is the thread stretched to the 
gods.'' (Oomp. the versions given by Prof. Miiller in the Joum. R. A. S. for 1866, pp. 
449, and 457.) Prof. Roth quotes under the word tantu the following text firom the 
Talttiriya Brahmana, ii. 4, 2, 6 : A iantum Agnir divyam tatana \ tvam nas tantur 
uta aetur Agne tvam panthafy bhavaai deva-yanaji \ ''Agni has stretched the divine 
thread. Hiou, Agni, art our thread and bridge ; thou art the path leading to the 
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was celebrated. I believe that I behold with my mind, [as] with an 
eye, those ancients who performed this sacrifice. 7. The seven wise 
and divine rishis, with hymns, with metres, [with] ritual forms, and 
according to the prescribed measures, contemplating the path of the 
ancients, have followed it, like charioteers seizing the reins." 

I shall not attempt to explain the meaning and purport of this ob- 
scure and mystical hymn, which has been translated by Mr. Colebrooke 
(Essays, i. 34, 34, or p. 18 of Williams and N'orgate's ed.). My object 
in quoting the verses is to show how the various metres are associated 
with the different deities, in this primeval and mysterious rite, and how 
a certain sanctity is thus imparted to them. In verse 7, it will be 
observed, the rishis are spoken of as seven in number, and as divine. 
The Atharva-veda (x. 7, 43, 44) gives the second verse somewhat dif- 
ferently from the Kig-veda, as follows : Puman mad vayati tidgrimtti 
pumdn enad vi jdbhara adhi ndhe \ ime mayukhah upa tastdbhur divam 
samdni chahrm tasardni vdtave \ "The Man weaves and spins this: 
the Man has spread this over the sky. These rays have propped up 
the sky ; they have made the Sama- verses shuttles for the woof." 

lY. But whatever may have been the nature or the source of the 
supernal illumination to which the rishis laid claim, it is quite clear 
that some among them at least made no pretensions to anything like a 
perfect knowledge of all subjects, human and divine, as they occasion- 
ally confess their ignorance of matters in which they felt a deep interest 
and curiosity. This is shown in the following texts : 

E.V. i. 164, 5. Fdkah pfichchhdmi manasd mijdnan devdndm end 
nihitd paddni \ vaUe hashkaye adhi sapta tantun vi tatnire kavayah 
otavai u \ 6. Achihitvdn ehikitasaS chid atra kavin prichchhdmi vidmane 
na vidvdn \ vi yas tastamhha shal imd rqfdmsi ajasya rUpe kirn api avid 
ekam \ 37. Na vi jdndmi yad iva idam asmi ninyah sannaddho manasd 
chardmi \ yadd md dga/n prathamqfd^ ritasya dd id vdchah aSnme hhd- 
yam asydh \ 

" 5. Ignorant, not knowing in my mind, I enquire after these 
hidden abodes of the gods; the sages have stretched out seven threads 
for a woof over the yearling calf [or over the sun, the abode of all 
things]. 6. Kot comprehending, I ask those sages who comprehend 
this matter ; unknowing, [I ask] that I may know ; what is the one 
thing, in the form of the uncreated one, who has upheld these six 
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worlds ? 37. I do not recognize if I am like this ; I go on perplexed 
and boond in mind. When the first-bom sons of saorifice [or tmth] 
oome to me, then I enjoy a share of that word." 

I do not attempt to expliun the proper sense of these dark and 
mystical verses. It is sufficient f(xr my purpose that they dearly ex- 
press ignorance on the part of the speaker. Prof. Wilson's translation 
of the passages may be compared. Prof. Miiller, Anc. Ind. Lit. p. 567, 
renders verse 37 as foUows : '' I know not what this is that I am like ; 
turned inward I walk, chained in my mind. When the first-bom of 
time comes near me, then I obtain the poitiiMi oi this speech." 

X. 31, 7. Kirn wid mnam hah u sa vfiksha^ dsa yato dpdvd-pfiMm 
ntshtatakshuh \ santaathdne ufare Uanti ahdmpurvJr tukaso ja/ranU \ 

'^ What was the forest, what the tree, out of which they fashioned 
heav^i and earth, which continue to exist undecaying, whilst days, 
and many dawns have passed away ? " 

Compare x. 81, 4, wh^*e the first of these lines is repeated and is fol- 
lowed by the words : ManUhino manasd pfichhata id u tad yad adky- 
atiahthad hhtwandni dh&rayan \ ''Ask in your minds, ye intdlig^it, 
what that was on which he took his stand when uphdding the worlds; " 
and see verse 2 of the same hymn. 

i. 1 85, 1 . Katard purvd katard apard ayol^ kcdhdjdte kavayo ko vi veda \ 

'' Which ci these two (Heaven and Earth) is the first ? which is the 
last ? How were they produced ? Who, o sages, knows ? '* 

X. 88, 18. Kati agnayal^ hati snrydsah kati ushaaah Jtatiu svid dpa^ \ 
na upaap^am vahpitaro vaddmi priehchhdmi vah kavayo vidmane ham | 

" How many fires are there ? how many suns ? how many dawns ? 
how many waters ? I do not, fathers, say this to you in jest ; I really 
ask you, sages, in order that I may know." 

Compare x. 114, 9, abbve, p. 227. 

X. 129, 5. Tiraichino vitato raimir eshdm adhaft wid dsld upari md 
dslt I retodhdh daan mahimdnah daart svadhd avastat prayatii parastdt \ 
6. Kah addha veda hah iha pravookat huta^ djdtd hutah iyam visrishtih \ 
arvdy devdJf, asya visarfanena atha ho veda yata^ dhdbhUva \ 7. Iyam vis- 
rishtir yatah dlahhuva yadi vd dadhe yadi vd na \ yah asya adhyahhah 
parame vyoman sa cmga veda yadi vd na veda \ 

5. " Their ray [or cord], obliquely extended, was it below, or was it 
above ? There were generative sources, and there were great powers, 
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svadha (a self-supporting principle) below, and effort above. 6. "Who 
knows, wbo hath here declared* whence this creation was produced, 
whence [it came] ? The gods were subsequent to tiio creation of this 
uniy^se ; who then knows whence it sprang ? 7« Whence this creation 
sprang, whether any one formed it or not, — he who, in the highest 
heavens, is the overseer of this universe,— ^he indeed knows, or he does 
not know." 

See the translation of the whole hymn by Mr. Colebrooke in his 
Essays, i. 33, 34, or p. 17 oi WilHams and Norgate's ed. See also 
Frof. Mailer's version and comment in pp. 559-564 of his History of 
Ancient Sanskrit Literature ; and my own rendering in the article on 
the " progress of the Yedic religion towards abstract conceptions of the 
Deity," in tlie Journal of the Royal Asiatic Society for 1865, pp. 345 f. 

We have seen (above, p. 62) that a claim is set up (by some un- 
specified writer quoted by Sayana) on behalf of the Veda that it can 
impart an understanding of all things, past and future, subtile, proxi- 
mate, and remote; and that according to Simkara Acharyya (on the 
Brahma-sutras, i. 1, 3) as cited above, p, 106, the knowledge which it 
manifests, approaches to omniscience. All such proud pretensions are, 
however, plainly enough disavowed by the rishis who uttered the com- 
plaints of ignorance which I have just adduced. It is indeed urged by 
Sayaga (see above, p. 64) in answer to the objecti(m, that passages like 
R.V. X. 129, 5, 6, can possess no authority as sources of knowledge, 
since they express doubt, — that this is not their object, but that their 
intention is to intimate by a figure of speech the extreme profundity of 
the divine essence, and the great difSlculty which any persons not well 
versed in the sacred writings must experience in comprehending it. 
There can, however, be little doubt that the auth(»rs of the passages I 
have cited did feel their own ignorance, and intended to give utterance 
to this feeling. As, however, such confessions of ignorance on the part 
of the rishis, if admitted, would have been incompatible with the doc- 
trine that Uie Yeda was an infallible source of divine knowledge, it 
became necessary for the later theologians who held that doctrine to 
explain away the plain sense of those expressions. 

It should^ however, be noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition that the 
rishis may have conceived themselves to be animated and directed in 
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the compositioii of their hymns by a divine impulse. Bat although 
the two rivals, Yasishtha and Vi^vamitra, whether in the belief of 
their own superhuman insight, or to enhance their own importance, and 
recommend themselves to their royal patrons, talk proudly about the 
wide range of their knowledge (see above, pp. 246 ff.), it is not ne- 
cessary to imagine that, either in their idea or in that of the other 
ancient Indian sages, inspiration and infallibility were convertible or 
co-extensive terms. The rishis may have believed that the supernatural 
aid which they had received enabled them to perform what they must 
otherwise have left unattempted, but that after all it communicated 
only a partial illumination, and left them still liable to mistake and 
doubt. 

I must also remark that this belief in their own inspiration which I 
imagine some of the rishis to have held, falls very far short of the con- 
ceptions which most of the later writers, whether Yaiieshika, Miman- 
saka, or Yedantist, entertain in regard to the supernatural origin and 
authority of the Veda. The gods from whom the rishis supposed that 
they derived their illumination, at least Agni, Indra, Mitra, Yaruna, 
Soma, Pushan, etc., would all fall under the category of productions, 
or divinities created in time. This is clearly shown by the comments of 
SCankara on the Brahma Sutras, i. 3, 28, (above, pp. 101 ff.); and is other- 
wise notorious (see my " Contributions to a knowledge of the Yedic The- 
ogony and Mythology " in the Jl. R. A. S. for 1864, p. 63). But if these 
gods were themselves created, and even (as we are told in the Rig-veda 
itself, X, 129, 6, cited in p. 280) produced subsequently to some other 
parts of ihe creation, the hymns with which they inspired the rishis, could 
not have been eternal. The only one of the deities referred to in the 
Eig-veda as sources of illumination, to whom this remark would per- 
haps not apply, is Yach or Sarasvati, who is identified with the supreme 
Brahma in the passage of the Brihad Aranyaka Upanishad quoted 
above (p. 208, note 179) ; though this idea no doubt originated sub- 
sequently to the era of the hymns. But it is not to created gods, like 
Agni, Indra, and others of the same class, that the origin of the Yeda 
is referred by the Yaiieshikas, Mimansakas, or Yedantists. The Yai- 
iSeshikas represent the eternal I^vara as the author of the Yeda (see 
the passages which I have quoted in pp. 118 ff. and 209). The Mi- 
mansakas and Yedantists, as we have seen (pp. 70 ff., 99 ff. and 208), 
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eitber afftrm that it is uncreated, or derive it from the eternal Brah- 
ma. And even those writers who may attnbute the composition of 
the Yeda to the personal: and created Brahma (see pp. 69, 105 f. and 
208), with the Naiyayikas who merely describe it as the work of a 
competent author (see pp. 116 f. and 209), and the Sankhyas (see pp. 
135 and 208), concur with the other schools in affirming its absolute 
infallibility. Their view, consequently (unless we admit an exception 
in reference to Yach), differs from that of the Yedic rishis themselves, 
who do not seem to have had any idea, either of their hymns being 
uncreated, or derived from the eternal Brahma, or of their being in- 
fallible. 

As regards the relation of the rishis to deities like Indra, it is also 
deserving of notice that later mythologists represent the former, not 
only as quite independent of the latter, and as gifted wil^ an inherent 
capacity of raising themselves by their own austerities to the enjoy- 
ment of various superhuman faculties, but even as possessing the power 
of rivalling the gods themselves, and taking possession of their thrones. 
See the stories of Nahusha and Yi^vamitra in the First Yolume of this 
work, particularly pp. 310 ff. and 404. Compare also the passages from 
the Rig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 250, where 
the rishis are said to have attained to heaven, and Indra to have con- 
quered it, by austere-fervour {tapas). 

Sect. Y. — Texts from the Upantshads^ showing the opinions of the authors 
rega/rding their own inspiration^ or that of their predecessors. 

I shall now adduce some passages from different Upanishads, to 
show what opinions their authors entertained either in regard to their 
own inspiration, or that of the earlier sages, from whom they assert 
that their doctrine was derived by tradition. 

I. S'veta^vatara Up. v* 2 (already quoted above, p. 184). To yonim 
yonim adhitishfhaty eko vihdni rUpdni yonlS cha sarvdh \ rishim pra 
sntam Kapilam yas tarn agrejndnair hihhartti jdyam&nam cha paSyet \ 

''He who alone presides over every place of production, over all 
forms, and all sources of birth, who formerly nourished with various 
knowledge that rishi Kapila, who had been bom, and beheld him at 
his birth.*' 
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IL S^vetaivatara Up. tL 21. Tapa^'prabhdvdd veda-prasdidek eha 
Brahma ha S'v&tdhataro Hha vidvdn \ aty&hramibhya^ paramam pavitram 
pravdcha iamyag r^^M-ianyha-Jushfam \ 

" By the power of austere-fervour, and by the grace of the Veda, 
the wise S^veta^yatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought after by 
the company of rishis." (Dr. Boer's translation, p. 68, follows the 
commentator in rendering the first words of the verse thus : ** By the 
power of his austerity, and the grace of Gh>d." This, however, is not 
the proper meaning of the words ifeda-prasdddek eha, if the correctess 
of that reading, which is given both in the text and commentary (Bibl. 
Ind. p. 372), be maintained. S^ankara interprets the words thus: 
'' Veda-prasdddch eha " | kaivalyam uddiiya M-adhikdra-eiddhaye hahu^ 
janmasu samyag drddhita-parameSvarasya praedddeh eha \ '' 'By the 
grace of the Yeda : ' by the grace of the supreme Otod, who had been 
perfectly adored by him during many births in order to acquire the 
prerogative of (studying) it (the Yeda) in reference to hawalya (isolation 
firom mundane existence) ; " and thus appears to recognize this reading. 

In the 18th verse of the same section of this Upanishad the Yedas 
are said to have been given by the supreme Ood to Brahma : 

To Brahmdnam vidadhdti purvamyo vm veddmi ehaproMnoti taitnai | 
tafk ha dwam dima-huddhi-prakdiam mumukahur vat iaranam aham pra- 
padye | 

" Seeking after final liberation, I take refuge with that God, the 
manifester of the knowledge of himself, who at first created Brahma 
and gave him the Yedas." 

m. MuQ^&ka Tip. i. 1 ff. (quoted above, p. 30, more at length). 
Brahmd devdndm prathama^ sambahhuva vUvasya karttd hhmanasya 
yoptd I 8a hrahma-vidydm sarva-vidyd-prattahthdm Atharvdyajyeshtha- 
putrdyaprdha \ 

** Brahma was bom the first of the gods, he who is the maker of the 
universe and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his eldest son." 

lY. The Chhfindogya Up. viii. 15, 1, p. 625 S. concludes as follows : 

Tad ha etad Brahmd Frqfdpataye uvdcha PrajdpaUr Manave Manuh 
prq^dbhya^ | dehdryya-kuldd vedam adhltya yoithd vidhdnam guroh kar- 
mdtiieBhena dbhisamdvfitya kufumhe iuchau deie wddhydyam adhiydno 
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dhdrmikdn vidaShad dtmani iorvendrit/dni sampratuhthdpya ahifhgam 
sarvchhhutdni anyatra tirthehhyah sa hhah evafh va/rttayan yavad-dyu- 
sham Brahmorlokam dbhisampadyate na cka punar dva/rttate na cha pwnwr 
dvarttate \ 

" This [doctrine] Brahma declared to Prajapati, Prajapati declared 
it to Manu, and Mann to his descendants. Haring received instruc- 
tion in the Yeda from the family of his religious teacher in the pre- 
scrihed manner, and in the time which remains after performing his 
duty to his preceptor ; and when he has ceased from this, continuing 
his Yedic studies at home, in his family, in a pure spot, communicating 
a knowledge of duty [to his pupils], withdrawing all his senses into 
himself, doing injury to no living creature, away from holy places,^ 
thus passing all his days, a man attains to the world of Brahma, and 
does not return again, and does not return again [i,e. is not subjected 
to any future births]." 

I quote the commencement of S'ankara's comment on this passage : 

Tad ha etad dtma-jndnafh sopakaranam om ity etad ahiha/ram ity'ddyaik 
saha upd$anai8 tad-vdchakena granthena ashtddhydya-lakshanma saha 
Brahma Kvranyaya/rbhah FarameSvaro vd tad-dvdrena Prajdpataye Kai- 
yapdya uvdcha \ asdv apt Manave sva-putrdya \ Manuh prqfdhhyah \ ity 
mam ^ruty-a/rtha-Bompraddya'parampa/rayd dgatam upamshad^jndnam 
adydpi vidoatsv a/vagamyate \ 

" This knowledge of soul, with its instruments, with the sacred mo- 
nosyllable Om and other formulae of devotion, and with the book dis- 
tinguished as containing eight chapters, which sets forth all these 
topics, [viz. the Chhandogya XJpanishad itseK] was decl6u:ed by Brahma 
Hiranyagarbha, or by Parame^vara (the supreme God), through his 
agency, to the Prajapati Ka^yapa. The latter in his turn declared it 
to his son Mann, and Manu to his descendants. In this manner the 
sacred knowledge contained in the XJpanishads, having been received 
through successive transmission of the sense of the Yeda from genera- 
tion to generation, is to this day understood among learned men." 

In an earlier passage of the same tJpanishad iii. 11, 3 f. (partly 
quoted in the First Yolume of this work, p. 195), we find a similar 
statement in reference to a particular branch of sacred knowledge (the 
madhu'jndna) : 

3. iVa ha vai asmai udeti na nmlocJiati aakrid divd ha eva asmai hha- 
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vati yah etdm warn hrahmopaniihada0i veda \ 4. Tad ha etad Brahma 
Frqfdpaiaye uvdcha JPrqfdpaUr Mana/ce Manu^ prafdhhyah \ tad etad 
Uddalakdya Arunaye jyeshfhdya puttrdya pitd hrahma uvdcha \ 5. 
Ida0i vdva taj-jyethfhdya puttrdya pitd hrahma prabmydt prdndyydya 
vd antavdiine (6) na anyasmat kasmaiehana \ yadyapy aanuii trndm 
adbhi^ parigphltdfh dhanaeya pHrndfh dadydt etad eva tato hhuya^ ity 
etad eva tato hht^yah iti \ 

** 3. For him who thus knows this sacred mystery, the sun neither 
rises nor sets, but one day perpetually lasts. 4. This {Madhu^fndna) was 
declared by Brahma to Frajapati; by Prajapati to Manu, and by Manu 
to his descendants. This sacred knowledge was further declared to 
TJddalaka Aruni by his father. 5. Let a fiEither expound it to his eldest 
son, or to a capable pupil, but to no one else. 6. If any one were to 
give him this entire earth, which is surrounded by water, full of 
wealth, this sacred knowledge would be more than that, yes, would be 
more than that." 

Compare Manu, zL 243, where that Code is said to have been created 
by Prajapati (First Volume of this work, p. 894); and Bhagavad Gita 
iv. 1, where the doctrine of that treatise is said to hare been declared 
by Kyishna to Yivasvat (the Sun), by Yivasvat to Manu, by him to 
Ikshvaku, and then handed down by tradition from one royal rishi 
to another (Vol. I. p. 508). 
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Fage 4, line 5. 

I have omitted here the verse from the Atharva-veda, xi. 7, 24 
(quoted hy Professor Goldstiicker in his Panini, p. 70) : Riohdh sdmdni 
chhanddmsi purdmfh yajtUhd, saha \ uchchhkhtdj jajnire sarve dm devdh 
diviintd^ | " From the leavings of the sacrifice sprang the Eich- and 
Saman-verses^ the metres, the Purana with the Yajush, and all the 
gods who dwell in the sky.*' 

Professor Aufrecht has favoured me with the following amendments 
in my translations in pp. 7 and 8 : 

Page 7, line 13. 
For " the text called sdvitfl [or gdyatriy^ he wonld substitute "the 
verse dedicated to Savitii." 

Page 7, line 16, 
For **the mouth of Brahma" he proposes "the beginning of the 
Veda." (Sir W. Jones translates "the mouth, ox principal pai*t of the 
Veda:') 

Page 8, line 8. 

For " from Yach (speech) as their world" he proposes " out of the 
sphere (or compass) of speech." 

Page 8, line 8. 
For " Vach was his : she was created " he proposes "For in creating 
the Vedas, he had also created Vach." 

Page 8, line 13. 
For " He gave it an impulse " he proposes " He touched it." 
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Page 8, line 16. 

For " Moreover it was sacred knowledge, whicli was created from 
that Male in front '' he proposes '^ For even from that Male (not only 
from the waters) Brahma was created first." 

Page 9, line 16. 

This passage of the B^ihad Araejaka Upanishad corresponds to 
S'atapatha Brahmana z. 6, 5, 5. 

Page 10, line 2. 

"May the brilliant deity," etc., Professor Anfrecht would prefer to 
translate the second line of Uie verse, beginning sudevah (p. 9, 1. 6 from 
the foot), *' Goodness (the good god) only knows where they put the 
earth which was thrown up {nirvapana)J^ 

Page 20, line 17. 
See A^valayanas Gphya Sutras, pp. 155, and 157 ff. 

Page 22, line 13, note 25. 

I quote two verses from Manu, of which the second confirms the cor- 
rectness of the rendering I have given of the words a ha eva sa nakhd- 
grebhyas tapyate^ and Uie first illustrates the text of the Taittiriya 
Aranyaka cited in the note : Manu ii, 166. Vedam eva sadd ^hhyasyet ta- 
pas tapsyan doijottamah \ veddhhydao hi viprasya tapah param ihochyate \ 
167. "-4 haiva sa nahhdgrebhyay^ paranaf^ ^*tapyate^^ tapah \ yah era- 
gvy api dvijo ^dhite svddhydyafh Saktito 'nvaham \ " Let a good Brahman 
who desires to perform tapas constantly study the Yeda ; for such study is 
a Brahman's highest tapas. 1 67. That twice-born man who daily studies 
the Yeda to the utmost of his power, even though (luxuriously) wearing 
a garland of flowers (really) performs the highest tapas to the very ex- 
tremities of his nails." This verse, it will be observed, quotes verbatim 
one of the phrases of the Brahmana, and gives definiteness to its sense 
by adding the words paramam tapah. Verses 165 ff. of the same book of 
Manu prescribe the abstemious mode of life which the student {hrah" 
maohdrin) is to follow whilst living in his teacher's house. The Maha- 
bharata, XJdyoga-parvan, 1537, thus states the conditions of successful 
study in general f Sukkdrthinah kuto vidyd nddi vidydrthinah eukham \ 
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wkhartM vd t^$i vidtfdii vutyOrth^ va tifofei auhham \ '' How ean one 
who seeks ease acquire seidEce? Ease does ^ot \>elong to him who 
pursues science. Either let the se^er of ^em abandon soi^nce^ or the 
sector of science abandon ease/' 

Pa^ 30, Ime 17. 

Compare the lines quoted by the Commentator on S^andilya's Bhakti- 
sutra, 83, p. 60, from the Mahabhaxata, SSntiparvan, Moksha-dharma, 
Tones 13,^1 fPl : Sahopamsha^ vedan ye viprdh samyag dsthitdh \ pa- 
fhatUi vtdhm dsihdya y$ ohapi yaii-dharminah \ tato visishtdih jdndmi 
gatim ehdntindfh nrindm \*^1 regard the destination of Ekantins (persons 
devoted to the One as their end) as superior to that of Brahmans who 
perfectly study the Yedas, including the XJpanishads, according to rule, 
as well as to that of those who follow the practices of ascetics {yatia)^^ 

Page 34, Une 1. 

Perhaps this was scarpely a suitable passage to be quoted as depre- 
ciatory of the Yeda, as in such a stage of transcendental absorption as 
is here described all the ordinary standards of estimation have ceased 
to be recognized. 

Page 43, Une 10. 

"With the expression hrtd-akdSa, " the «ther of the heart," compare 
the passage quoted from the Yeda in Sknkara's commentary on Brahma 
Sutra iii. 2, 35 (p. 873) : "Yo 'yam vahirdhd pvrmhdd dkdso yo 'yam 
antah-pmmhe dkdSo yo ^yam antar-hfidaye dkdiali \ ** Thifl aether which 
is external to a man, this eether which is within a man, and this sther 
which is within the heart." See also the Bfihad Araoyaka Upanishad 
ii. 5, 10 and iii. 7, 12. 

Page 44, Une 1. 

See the Yoga aphorisms i. 2 ff. as cited and explained by Dr. Ballan- 
tyne.^ The second aphorism defines yogc^ to be ''a stoppage of the 
functions of the mind " ( Yogai cMUa-vriUi-nirodhah). '^ The mind then 
abides in the state of the spectator, t.e. the Soul " {tadd drashtu^ sva- 
rupe^vasthdnam — Aph. 3). ** At other times it takes the form of the 

1 Two fasciculi only, oontaining two Padas and 106 Sutras, were published at Alla- 
habad in 1852 and 1853 ; but a continuation of Dr. B.'s work has been commenced 
in the « Pandit" for Sept 1866. 
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functions" {vrittt-idrnpyam ttaratra — ^Aph. 4). These fonctlonSy or 
modifications (as Dr. Ballantyne translates) are fivefold, and either 
painfdl, or devoid of pain, viz. proof, or right notion {pramana), nus- 
take {v%paryyaya\ groundless imagination {viTcdlpa\ sleep (nidrd), 
recollection (jmriti) — Aphorisms 5-11. See also Dr, Ballantyne's 
SankhyB Aphorisms, iii. 31 fi*. 

Pag$ 57, note 61. 
With the subject of this note compare the remarks in p. 108, and 
the quotations from Dr. Boer and Professor Miiller in pp. 173, 175, 
and 193. 

Page 62, note 65. 

Professor Oowell does not think that the text is corrupt. He would 
translate it, '^ the other pramdnas, beside iahda, (soil, perception and 
inference), cannot be even supposed in a case like this " (which refers 
to such a transcendental object as the existence of an eternal Veda). 
Sayana, in ^s reply to the objector, recapitulates the applicable proofs 
as iruti^ smriti^ and lokchproMdhi, — all three only different kinds of 
testimony, iahda. 

Page 63, lines 11 f., and note 68. 

Compare pp. 322 f., 329 f., 334 f., and 337 of my article " On the 
Interpretation of the Yeda," in the Journal of the Royal Asiatic So- 
ciety for 1866. 

Page 84, note 89, and page 180, line 7. 

I have been favoured by Professor CoweU with the following note 
on Mlatyaydpadishta : 

" My Calcutta Pandit considered this fallacy to be the same as that 
more usually called hddha (cf. too Bhashaparichchheda, ^1. 70, 77, 
and the Bengali translation, p. 65). Its definition is pahhe sddhyd- 
hhdvah. The Tarka-sangraha defines a hetu as hddhita, 'when the 
absence of what it seeks to prove is established for certain by 
another proof,' as in ,the argument vahnir anushno dravyatvdt. The 
essence of this fallacy is that you deny the majoTy and therefore it 
does not matter whether you accept the middle term in itself or 
not. It is involved in the overthrow of the major term. I should 
translate it the * precluded argument,' — it might have been plau- 
sible if it had not been put out of court by something which settles 



Digitized by 



Google 



APPENDIX. 291 

the point, — ^it is advanced too late (the pre in 'jw^claded' expresses the 
kalatUa of the old name). This corresponds to the account in the 
Nyaya-sutra-viitti: Kdlmya sadhana-Jcalaaydtyaye ^hhdve ^padtshfah 
prayukto hetwr \ etena sadhydhhdvapramdlakshandrtha iti sHchifam \ 
sddhydbhdvanirnaye sddhandsamhhavdt \ Ay am eva hddhitaaddhyaka iti 
glyate. The Yritti goes on to say that you need not prove vyahhichdra 
{i.e, that your opponent's hetu or middle term goes too far, as in parvato 
dhumavdn vahneh where vahni is a savyahhichdro hetuh) in order to 
estahlish the hddha. I should therefore prefer to translate the passage 
&om the Yedartha-prakaia, p. 84, 'your alleged middle-term vdkyatvay 
the possessing the properties of a common sentence, is liahle to two 
ohjections, — (1) it is opposed by the fact that na author was ever per- 
ceived, and (2) it also is precluded by weighty evidence (which proves 
that your proposed major term is irrelevant).' Sayana then adds his 
reasons for each objection, — ^for the/r«^, in the words from yathd Vydsa 
down to upalahdhah; for the second, in the fact that smriti and Sruti 
agree in the eternity of the Yeda (the pUrvam I suppose refers to p. 3 
of the Calcutta printed text), and that even if the Supreme Spirit be 
the author he is not pwushah in the sense in which the abjector uses 
the term. Either way, the major term of the objector's syllogism |?<jw- 
rusheya is precluded, hddhita; or, in the technical language of the 
Kyaya, Sayana establishes an absence from the minor term {paksha) of 
the alleged major term {sddhyaj; and hence no conclusion can be 
drawn from the proposed syllogism. I may add that I have also 
looked into Yatsyayana, but his explanation seems to me an instance 
of what my Pandit used so often to impress on me, that the modem 
logic (which such a late mediaeval writer as Sayana follows) is not always 
that of the Nyayabhashya. He makes the error lie in the example, 
i,e. in the induction; and it is therefore, as Professor Goldstiicker says^ 
a * vicious generalization.' " 

Paye 88, note 95. 

Professor Cowell disagrees with the explanation I have hazarded of 
the object of the sentence in the text to which this note refers. He 
thinks that its purport, as shewn by the word vyahhichdrdt, is to in- 
timate that the former of the two alternative suppositions would prove 
too much, as it would also apply to such detached stanzas as the one 
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referred to, of whick tlie avtbor, altlioagli unknoim to some persdu, 
was not necesBarily mnknown to idl, as hit contemporaries no doubt 
knew who wrote it, and his descendants, as wdU as others, might per- 
haps still be aware <^ the &ct In this ease, therrfore, we have an in- 
stance of a composition of which some persons did not know the origin, 
but which nereitheless was not superiiinman {apaurmheyd). This is 
no doubt the eotxect explanation. 

Pti^e 99, lim 1. 

The argument in proof of the incompetence of the 9udras for the 
acquisition of the highest diyine knowledge is contained in Brahma 
Sutras i. 3, 34-38. As the subject may possess an interest for any 
educated persons of this class into whose hands this book may hR in 
India, I extract the entire discussion of the question : 

34. **S'ny asya tad^nddara^avamdt tad-&dravandt t^tihfciite hi*' | 
fathd manushyddhikdra-niyamam apodya devdiindm apt vtSydsv adhi- 
kdrah ukhs Ufthaiva dvijdty'odhikdra'niyamdpavddena Sudrasya qpy 
adhikdrah sydd ity etdm uSankd^ nwarttayUunn idam adhikaranam dra- 
hhyate \ tattra Hdrasya apy adhikdrah sydd Hi tdvat prdptam arthitva- 
sdmarfhyayoft samhha/vdt \ tasmdch '' ehhudro yafne *navaklriptah " iti- 
vach chhadro vidydydm anavaklriptah iti nishedhdiravandt | yach eha 
karmaw anadhikdra-kdramm Sudrasya anagnilmih na tad vidydw adhi- 
kdrasya apavddakam \ na hy dhmamlyddi-rahitena vidyd veditum na 
iakyate \ hhavati cha lingafh iudrddhikdrasya upodhalakam \ samvarya^ 
vidydydfn hi Jdnakrvtim Fautrdyanafk SuirUshum Sudra-iahdena pard- 
mriSati '* aha hdre tvd Sudra iava eva saha gohhir astv " iti \ Vidura- 
prahhritayai eha iudra-yoni-prahhavdh api viSishta^ijndna-safnpanndh 
imaryyante \ tasmdd adhikriyate indro vidydsn | dty evam prdpte hrumah \ 
na Sudrasya adhikdro vedddhyayandhhdvdt ;| adhlta-vedo hi vidita-veMrtho 
veddrtheshv adhikriyate \ na cha iudrasya vedddhyayanam asty ttpanayana- 
purvakatvddvedddhyayanasya wpanayanaaya cha varna-traya-vishayatvdt \ 
yat tv arthitvam na tad asati sdmarthye ^ dhikdra-kdranam hhavati \ sd- 
marthyam api na lauhikafh kevalam adhikdra-kdranam hhavati Sdstrtys 
*rthe idstrfyasya sdmarthyasya apekshitatvdt Sdstriyaeya cha sdmarthya- 
, sya adhyayana-nirdkaranena nirdkritatvdt \ yach cha idam iudro yajne 
'navaklriptah iti tad nydya-purvakatvdd vidydydm apy anavaklriptatvam 
dyotayati nydyasya 8ddhdranatvdt \ yat ptmah samvarya-vidydydm iudro- 
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idbda-iravasc^ Ungam ma/Mfme na tal linffafh nt^^hha^at [ nifayoMer 
hi Un^dhdariimaiit tfyotakam lhw(VU na cha a/ttm nfSyo ^sti \ kdtmm cha 
aywu^ iudra-ioMa^ Momsarya^uidyayam eva ekmyafh Sudrtm adhiiwyydt 
tad-mhayt^vad na s«rvd$u vidydm \ artkavdda-sthatvdt na tu kvachid nfy 
ayam iikdram adhikarttum uUahate \ iakyofU eha ayafh iui/ra-iabdo ^dM- 
hrita-vuhaye yojayitum \ hatham iti \ uchyaU \ '* * hank ^ are enam itat 
santam aayuyvdnam voa Eainkam dttha' (Ch^ndogyalTpaQishad^iy^ 1, 3.) 
ity a%mdd hafhsorvdhydd dtmano 'nddaram irutavato Jdnakut^ Pavfrd' 
yanasya iuy utpede tarn r^hi Sainia^ Sudra-Sahdmtf anena auchoiydmhh 
hhuva dtmana^ paroksha-jndnasya kkydfandya iti yamyate jdii-iuirmya 
anadhikdrdt I katham ptmah iudra-iahdma iug utpannd 9uehyaU iti \ 
uchyate \ tad-ddravandt iuchcm ahhidudrdva Suchd vd ^hhidudrme Suehd 
vd Rainkam dbhidudrdva iti iudrdvayavdrihdhsamlha/vdd ruikdrthmya 
eha asamhhavdt \ djriSyate eha ayam artho ^sydm dkhydyikdydm | 

35. ^'KshattriyaUa-gatei cha uttafattra Chaifrarathena lingdt^^ \ ItaS 
cha na jati-ivdro Jdnairtdir ya/t-kdranam prakarana^ir&panena hhat- 
triyafvam asya uttarattra Ohaitrarathena Abhipratdrind k^hattriyena 
acmabfmydhdrdl lingdd yavxyate \ uttarattra hi ^amarya^vidyd-vakya' 
ieshe Chaitrarathir Ahhipratdrl hhattriya^ nankzrttyate \ *^atha ha 
Scmnakwm eha Kdpeyam Ahh^ratdrina^ cha Kdkshaseni'^ sUdena pari- 
vUyamdnau hrahmachdrl hihhikshe^^ (Chb. Up. iv. 3, 6) iti \ Chaitra- 
raihitvam cha AhhipratdriiM^ Kapeya-yoydd amyantavyam \ Kdpeya- 
yoyo hi Chaitrarathasya avayatai | " etena vai Chaitraratham Kdpeyd^ 
aydjayann '^ iti samdndwvaya-ydjindm cha prdye^a aamdndnvaydh ydja- 
kdh hhavanti \ tasmdch ^^Chaitrarathir ndmaeka^ kshatpra-patir qfdyata** 
iti cha kshattra-jdtitvdvayamdt hhattriyatvam asya avaymtavyam \ tena 
kshattriyena Abhipratdrind saha samdndyam vidydydm 8ankirttana& 
JdnaSrtder api kshattriyatvafh sUchayati \ samdndndm eva hi prdycQa 
samabhivydhdrd^ bhavanti \ kshattripreshanddy-aiSvaryyoryeydeh cha 
JdnaSruteh kshattriyatvdvaycdih \ ato na iudrasya adhikdra^ \ 

36. **Sam8kdra^airdmaridt tad-abhdvdbhildpdeh cha^^ \ itai eha na 
iudrasyd adhikdr& yad vidyd-pradeSeshu upanayanddayaJ^ samskdrdf^ 
pardmrisyante *' tarn ha vpaninye^^ \ ** 'adhihi bJiayavay iti ha upasa- 
8dda'^ \ ** brahma-pard^ brahma-nishtMi paa^am Brahma anve9hamd§d^ 
* esha ha vai tat aarvafh vak^ati' iti te ha aamit-pdnaya hhagaoantam 
Fippalddam upaaanndh " iti eha *^ tdn ha anupaniya eva " ity api pro- 
dariitd eva ttpmayana-prdptir bhavati \ iadrasya cha mfwbdrdhhdvo 
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^hhUapyaU '^indrai ehatwiho vamah ehqfdtir*^ iiy eTcajatitva-imaranena 
*'na Sudre pdtakafh kinehid na eha sa^kdram arhati^* tty-ddtbhii cha \ 

37. ** Tad-ahhdva^irdhdrase eha pravrttuy* \ Itai cha na iHiraiya 
adhikdro yat satya^aehansna indratvdhhdve nirdhdriU Jdldlarh Qauta- 
mdhk upanetum anuidiitufh eha pravavrtte '< na etad dbrdhmano vwaUum 
arhati \ iomidham somya dhara upa tvd neshye na satydd agdh " (Chh. 
Up. iv. 4, 5) %H SruMinydt \ 

38. ^* S'ravanddhyayandrtha-pratishedhdt tmriUi eha** \ Itai cha na 
indrasya adhikdro yad asya unfiUh iravanddhyayandrtha^atiahedho hha- 
vaU I veda-iravana^atUhedho vedddhayana-pratishedhas tad-artha-jna- 
ndnushfhdnayoS eha pratishedhah iudrasya smaryyate \ Sravana-pratishe- 
dhas tdvad atha asya *'vedam upairinvatas trapu-jatuhhydm Srotra-prati- 
puranam " iti ^^padyu ha vai etat hnaidnaih yat Sudraa tasmdt Sudra- 
samlpc na adhyetavyam '' iti eha \ atah eva adhyayana-pratishedhah \ 
yasya hi samlpe ^pi na adhyetavyam hhavati sa katham irutim adhiylyata \ 
hhavati eha uchchdrane jihvd-chhedo dhdrane iarira-hhedah iti \ atah eva 
eha arthdd artha-jndndnushthdnayoh pratishedho hhavati \ ** na Sudrdya 
matim dadydd'* iti *^ dvijdtlndm adhyayanafh ijyd ddnam*' iti cha \ 
yeshdm puna^ pUrva-krita-eamskdra-vaidd Fidura-dharma^yddha-pra- 
hhritJndm jndnotpattis teshdm na Sakyate phaiUhprdptih pratihaddhum 
f'ndnasya ekdntika-phalatvdt \ ** irdvayeeh chaturo varndn " iti eha iti- 
hdsa-purdnddhigame chaturvarnyddhikdra-amarandt \ veda-pHrvakas tu 
ndsty adhikdrah Sndrdndm iti sthitam \ 

34. "In the word *S^udra* reference is made to his vexation on 
hearing that disrespectfdl expression, and to his running up." 

" This section is commenced to silence the doubt whether in the same 
way as it had been denied (above) that the prerogative of acquiring 
divine knowledge is restricted to men, and affirmed that it extends to 
the gods, etc., also, the limitation of the same prerogative to twice- 
born men may not also be questioned, and its extension to S^udras 
maintained. The grounds alleged in favour of the S^udra having this 
prerogative are that he may reasonably be supposed to have both («) 
the desire and (h) the power of acquirmg knowledge, and that accord- 
ingly {o) the Yeda contains no text affirming his incapacity for know- 
ledge, as it confessedly has texts directing his exclusion from sacrifice : 
and further {d) that the fact of the S^udra's not keeping up any sacred 
fire, which is the cause of his incapacity for sacrifice, affords no reason 
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for denying to him the prerogative of gaining knowledge ; since it can- 
not be maintained that it is impossible for a man who is destitute of 
the ahavaniya and other fires to acquire knowledge. There is also {$) 
in a Yedic text a sign which confirms the S'udra's prerogative. For in 
the passage which treats of the knowledge of the Samvarga (Chhan- 
dogja XJpanishad, chapter iv. section 1-^) a speaker designates Jana- 
^ruti, descendant of Jana^ruta in the third generation, who was desirous 
of performing service, by the term S^udra : * ' Keep to thyself, o S^udra, 
thy necklace and chariot' with thy cattie.* (Chh. Up. iv. 2, 2.) And 
further (/) Yidura and others are spoken of in the Smriti as possessed 
of distinguished knowledge, although they were of S^udra descent. 
Consequently the S^udra enjoys the prerogative of acquiring various 
sorts of divine knowlege. To this we reply : The S'udra has no such 
prerogative, because he cannot study the Yeda. For it is the man that 
studies the Yeda, and obtains a knowledge of its contents, who enjoys 
the prerogative of [access to] those contents. But a S^udra does not 
study the Yeda, for such study must be preceded by initiation, which 
again is confined to the three upper castes. As regards {a) the desire 
of knowledge, — ^that, in the absence of power, confers no prerogative. 
And (h) mere secular power does not sufice for the purpose; since 
scriptural power is necessary in a matter connected with Scripture; 
and such scriptural power is debarred by the debarring of study. And 
((?) the passage which declares that a * S'udra is incapacitated for sacri- 
fice/ demonstrates his incapacity for knowledge also ; since that foUows 

' Such is the sense given to haretva by the Commentators, who make it out to be 
a compound of the words hara, ** necklace," and itva, " a chariot ; ** but although 
itvd might be the nominatiye of itvan, **going/' no such word appears in the lericons 
with the sense of " chariot." Besides, the compound seems a yery awkward one. 
Perhaps the word should be separated into ha are tva; but then there would be no 
nominatiye to attUf and it would be difficult to construe tva, ** thee." — Since the 
aboye was written, I haye been fayoured with a note on the passage by Professor 
Qoldstttcker. He conjectures that the words should be dirided as follows : ahaha are 
tva Sudra tava eva eaha gobhir astu ; that tva may be the nominatiye singular femi- 
nine of the Yedic pronoun tva^ meaning *^ some one/' and then the sense might be as 
foUows : " 0, friend, some woman belongs to thee, S'udra ! Let her be (t.tf. come) 
along with the cows." And Janas'ruti would appear to haye understood the word tva 
in tMs sense here supposed, for we find that on hearing the reply of Raikya, he took 
his daughter to the latter, along with four hundred additional cows and the other 
gifts ; and that on seeing the damsel, Baikya expressed his satisfaction and acceded 
to the request of her father. — The author of these puzzling words, it seems, intended 
a pun ; and S'ankara perhaps gaye only one solution of it. 
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from the nile, which k of general ftj^^ioi^eB. As legtzda i^ obiiraiii- 
•taaoe ihat in the Yedio text jnegasdiag the knowledge of the Sam- 
TBXgay the word S^iidra occony whieh yon regard as a sign in &Tcmr of 
your view; it is (i^ no sign; heoanse in tiiat passage no rale is laid 
down. For the diseeyery of a sign indioates that a rale has been 
laid down; but in Uie passage in qneetion thet« is no sneh role. 
And although it were ecmceded that [if it were £oimd in a pieeept 
regarding the Samvarga] the word S^udra would eon&r on a man of 
that caste a prerogative in regard to that parttcnlar knowledge alone, 
(firom its being intended for him), although not to ell sorts of know- 
ledge, yet as ihe word occors [not in precept, bat] in an illustrative 
narrative {arthavdda) it cannot eonf(9r on him a prerogative in r^ard 
to any knowledge whatever. And in fact this word S^udra can be 
api^ied to a person [of a high^ caste] who possessed the prerogative. 
How ? I explain : Vexation {iuk) arose in the mind of Jana^rati wh^ 
he heard himself disrespectfully spoken of in these words of the swan : 
' Who is this that thou speakest of as if he were Eainka yoked to the 
chariot ? ' ' (Chh. Tip. iv. 1, 3). And since a S^udra does not possess 
the prerogative of acquiring knowledge, we ccmclude that it is to this 
vexation (ink) that the rishi Bainka refbrred, for the purpose of shew- 
ing his own knowledge of things imperceptible by sense, when he made 
use of this word S^udra (€hh. Up. iv. 2, 2, see above). But again, how 
is it indicated by the word S^udra Uiat vexation {iuk) arose in his mind ? 
We reply : by ' the running to it [or him]'^ {tad-ddravandt); i.e. eiUier 
* he ran to vexation,* or ' he was assailed by vexation,' or ' in his vexa- 
tiMi he res(»rted to Bainka.' We conclude thus because the sense 
afforded by the component parts of the word S^udra is the probable 
one,* whilst the conventional sense of the word S^udra is here inap- 
plicable. And this is seen to be the meaning in this story. 

' This appears to allude to the person referred to being found sitting under a 
chariot (Chh. Up. iy. 1, 8). See p. 67 of Babu Eajendralal Mittra's translation. Thia 
story is alluded to by Professor Weber in his Ind. Stud. ix. 45, note, where he treats 
Sayugyan as a proper name, and remarks " The Yedanta Satras (i. 3, 34, 35), indeed, 
try to explain away this " (the circumstance of Jana^ruti being called a S'udra) and 
of course S'ankara in his commentary on them does the same, as well in his explana- 
tion of the Ohhandogya Upanishad." 1 am not, howeyer, by any means certain that 
the epithet " S udra," allied to Janai^ruti by Bainka, is not merely meant as a term 
of abuse. 

^ The meaning of this is that the word S'adra is derived from imh^ *<yezation," 
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Sutra 35. ''And Hbai Jana^ruti was a Eshattariya is afterwards indi- 
cated by what is said of Abhipratarin of the race of Chaitraratha*" 

'' That Janaiiruti was not a Sfudra appears also from this, that by 
examining the context he is afterwards found to be a Eshattnya by 
the sign tiiat he is mentioned along with Abhipratarin of the fSamily 
of Chaitraratha. For in the sequel Gi the passage regarding the 
knowledge of the Samvarga mentum is made in these words of AUd- 
prataria Chaitrarathi, a Xshattriya: 'Now a Brahmaoharin asked 
alms of S!kun£^a of the race of Kapi, and Abhipratarin the son of 
Kakshasena who were being served at a meal ' (Chh. Up. iv. 3, 6). 
And that Abhipratarin belonged to the family of Chaitraratha is to be 
gathered from his connecticm with the Eapeyas ; for the connection of 
Chaitraratha with the latter has been ascertained by the text: 'The 
Eapeyas performed sacrifice for Chaitraratha." Priests of Ihe same 
family in general officiate for worshippers belonging to the same family. 
Prom this, as weU as from the text: Trom him a lord of Kshat- 

and drUf " to run." (See the First Volume of this work, p. 97, note 192.) Eyen the 
great S'ankara, it seems, was unable to perceive the absnrdity of such etymologies. 
In his commentary on the Chhandogya XJpanishad the same writer tells us that 
yarious explanations had been given of the employment of the word S'adra in this 
passage : Nanu raja 'sau kshattfi-aambandhat \ ^^Sa ha kahatiaram ttvaeha ** (iv. 1, 5) 
ity uktam \ vidya^grahanaya eha brahmana'samipopagamai ] aiidrasya cha anadhi- 
karat \ katham idam amtnurupaSk Baikvma uehyate ^* sudra " Hi \ tattra ahur adha^ 
ryyaJi \ hamsO'VaehanO'Sravandt dug enam avweia \ Una atau iucha a'rutva Raik' 
vasya mahimanam va dravati Hi \ fishir atmandh parokshqfnatam darf'ayan " sudra" 
ity aha \ iudra-vad badhanena eva enam vidya-grahamya ttpqfagama na susrushaya \ 
na tu Jdtya eva dudrah Hi | apare ptmar ahur alpam dhanam ahfitam iti rusKa m>a 
enam uktamn " dudra ** iti \ ** But is not Janasrutl shewn to have been a king, (q) 
from his name being connected with a charioteer in the passage < He said to his 
charioteer,' {b) from his resorting to a Brahman to obtain knowledge, and {e) from a 
S'tidra possessing no such prerogative P How then did Baikva address to him an 
appellation inconsistent with this in the words * o S'udra ? ' Learned teachers reply : 
* Yexation (suk) took possession of him on hearing the words of the swan : in con- 
sequence of which, or of hearing {druiva) of the greatness of Baikva, he ran up 
[S'tidra is here derived either from dueha + dramtiy or from drutva -f dravati] ; and tiie 
rishi, to shew his knowledge of things beyond the reach of the senses, called him 
S'Qdra. He had approached to obtain knowledge from the rishi by annoying him like a 
S'tidra, and not by rendering him service ; while yet he was not by birth a S'Qdra. 
Others again say that the rishi angrily called him a S'udra because he had brought 
him so little property." This passage is also translated by Babu Bajendralal (Chh. 
Up. p. 68, note), who renders l^dhanena (^hich I have taken to mean "annoying ") 
by " paying " for instruction ; but I cannot find any authority for this Bense of the 
word. 
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triyas named Chaitrarathi was descended,' which proves that his 
family were Kshattriyas, we may gather that Abhipratarin belonged 
to this class. And the circumstance that Jana^mti is mentioned in 
connection with the same branch of knowledge as Abhipratarin, the 
Kshattriya, shews that the former also was a Eshattriya. For it is in 
general men of the same class who are mentioned together. And from 
the fact of Jana^mti sending a charioteer (Chh. Up. iy. 1, 5-7), and his 
other acts of sorereignty also, we learn that he was a Kshattriya. 
Hence (we conclude that) a S^udra does not possess the prerogative 
of divine knowledge. 

Sutra 36. ** From reference being made to initiation, and ^m a 
S^udra being declared to be excluded from it." 

''And that a S^udra does not possess the prerogative of acquiring 
divine knowledge, may be further inferred from the fact that investi- 
ture with the sacred cord and other rites are referred to in passages 
where science is the subject in question. For the fact that the seekers 
after such knowledge obtained initiation, is shewn by such passages as 
the following : * He invested him ; ' ' He came to him, saying, teach 
me, Sir' (Chh. Up. vii. 1, 1 ?) ; 'Devoted to Brahma, resting in Brah- 
ma, seeking after the highest Brahma, they approached the venerable 
Pippalada with firewood in their hands, (saying) ' he will declare all 
this' (PraiSnaUp. i. 1); and * having invested them,' etc. And that 
a S'udra receives no initiation is shewn by the text of the Smriti 
which pronounces him to be but once-born, viz. 'the S^udra is the 
fourth class, and once-born ; ' and by such other passages as this : 
'.There is no sin in a S^udra, and he is not entitled to initiation.' " ^ 

Sutra 37. " And because he acted after ascertaining that it was not 
a S'udra [who had come to him]." 

" That a S'udra does not possess the prerogative of acquiring know- 
ledge appears also from this that [according to the Chhandogya Upani- 
shad] Gautama proceeded to invest and instruct Jabala after ascertain- 
ing by his truth-speaking that he was not a S'udra: 'None but a 
Brahman could distinctly declare this : bring, o fair youth, a piece of 
fuel ; I wiU invest thee; thou hast not departed from the truth ' (Chh. 
Up. iv. 4, 5).« 

This last Terse has been already quoted in Vol. I. p. 138, note 244. 
« I shall quote in full the earlier part of the passage from which these words are 
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Sutra 38. ''And because, according to the Smyiti, a Siudra is for- 
bidden to hear, or read, or learn the sense." 

'' And that a S^udra does not possess the prerogative of acquiring 
divine knowledge, appears from this that, according to the Smriti, he 
is forbidden to hear it, or read it, or learn its sense : %,$, it is declared 
in the Smriti that he is forbidden either to hear the Yeda, or read the 
Yeda, or to learn it contents, or to practise its injunctions. Hearing is 
forbidden to him in these texts : * If he listens to the reading of the 
Veda, his ears are to be filled with [melted] lead and lac ; ' and * The 
S^udra is a walking cemetery; therefore no one must read in his vi- 
cinity.' And consequently the reading of it is prohibited to him : for 

taken, both for the sake of explaining the allusion, and for the illustration which it 
affords of ancient Indian manners: Ohh. Up. iy. 4, 1. Satyakamo ha Jabalo Jdbaldm 
nidtaram amantrayanchakre *^hrahmacharyyam hhavati vivatsyami kirk'gotro tw aham 
asmi** iti \ 2. Sd ha enam uvdeha "na aham etad veda tdta yad-gotraa ivam asi \ bahv 
aham charantt partehdrin\ yauvane tvam alahhe \ 8d *ham etad na veda yad^gottras 
tvam asi \ Jahdld tu ndma aham asmi Satyakamo ndma tvam asi \ sa SatyakdmaJ^ eva 
Jabdlo *bravlthdh*' iti \ " Satyakama, the son of Jahala, addressed his mother Jabala, 
saying, * I wish, mother, to enter on the life of a religious student. To what family 
(yottra : see Miiller's Anc. Sansk. Lit. pp. 378 ff.) do I belong ? ' 2. She answered, 
* I do not know, my son, to what family thou belongest. Much consorting [with 
loyers] and roving (or serving), in my youth, I got thee. I know not of what family 
thou art. But my name is Jabala, and thine Satyakama. Say, * I am Satyakama 
son of Jabala.' " He accordingly goes to Haridrumata of the race of Gotama, and 
asks to be received as a student. The teacher enquires to what family he belongs 
and the youth repeats verbatim the answer he had received from his mother, and says 
he is Satyakama the son of Jabala. The teacher replies in the words quoted by 
S'ankara ** No one other than a Brahman could distinctly declare this," etc. The 
interpretation of paragraph 2, above given, seems to convey its correct sense. Jabala 
apparently means to confess that her son was nullius JUiua : and that he must be 
content to call himself her son, as she did not know who his father was. The explan- 
ation of the words bahv aham eharantl parichdrinl yauvane tvam alabhe given by the 
Commentators and followed by Babu Rajendralal Mittra, that she was so much occu- 
pied with attending to guests in her husband's house, and so modest that she never 
thought of enquiring about her son's ^o^^ra, and that her husband died early, is founded 
mainly on the word paricharinJ, and would not account for Jabala's ignorance of her 
husband's name (which she does not mention) or even of her husband's lineage. In 
regard to the sense of eharantl see the passage from the S'atapatha Brahmana, ii. 5, 
2, 20, quoted in the First Volume of this work, p. 136, note 242. S'ankara was either 
ignorant of the laxity of ancient morals,, or wished to throw a veil over the spurious 
origin of a sage like Satyakama who had attained divine knowledge and become a 
. teacher of it (see Chh. Up. iv. 10, 1). In his preface, however, p. 30, as I observe, 
Babu Bajendralal speaks of Satyakama as a natural son in these words : * * Although 
a natural bom son whose father was unknown, and recognized by the contemptuous 
soubriquet of Jabala from the designation of his mother Jabala," etc. 
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hutw caa he, in whose naighbonrhood eTen the Yeda is ferbtdden to be 
read, read it himself? And if he utters it» his tongae is to be cert ; 
and if he retains it in his memory, his body is to be slit And it 
results £rom the meaning of the terms that ho is prohibited from learn- 
ing its oontent^ or practiaing its injunetions, aocording to the texts, 
'Let no one impart intelligenoe to a 9udra;' and ^reading, sacrifice, 
and liberality are the duties of twioe-bom men.' As regards (/) Yi- 
dura, IHiarma, Yyadha, and others in whom knowledge was produced 
in consequenoe of their recollection of acts performed in a former 
birth, their enjoyment of its results cannot be prevented, from the 
transcendent character of the effdcts of knowledge ; and because in the 
text ' Let the four castes be made to hear them,' the Smriti declares 
that the four castes possess the prerogative of learning the Itihasas 
and Purfi^as [by means of which S^udras may attain perfection]. But 
it has been established that S^iidras do not possess the prerogative of 
acquiring divine knowledge derived [directly] from [the study of] the 
Yeda.'* 

The Bhagavad 6ft& affirms a different doctrine in the following 
verses, x. 32 f., where Krishna says : 

Md§k hi Partha vyapdMtya ye 'pi syuk pdp^hyonaya^ | Hriyo PoifySi 
tathd iudras te*pi ydnti par&'Si gatim \ 33. Kim punier hrdhmandl^ pun- 
ydi Ihdktah rdjarMhayas tathd \ 

'< Those who have faith in me, even thou^ tiiey be of base origin, 
women, Yai^yas, and S^udras, attain to the most transcendent state. 
How much more pure Brahmans and devout royal rishis." 

I^ankara could scarcely have been ignorant that his principle was not 
in harmony with this text ; but he has thought proper to ignore this 
discrepance of views, as he probably shrank from directly contradicting 
a work held in such high estimation. 

See also the account of the views entertained on the same subject by 
S^an^ilya which I have stated above, p. 178. 

Faye 105, Une 24. 

The following quotation continues the discussion of this subject ; 
and will also serve to illustrate pp. 6 and 16, above, as well as p. 60 
of the First Yolume : 

Brahma Sutra L 3, 30. ** Samdna-ndma-'nipatvdeh cha dvjittdv apy 
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amrodho darSanSt smriM eh4^* < ath&pi nfdt \ foii paiv-ddi'Vad dwa* 
vyaiktayo ^pi MnMyS eva utpadyeran nirudJiyeri^fk^ eha tato 'hhidhdnd^ 
Ihidheydlhidhdtri - vffovtthSrdviehheddt samhandha - nityutvena virodha^ 
ialde parihriyeta \ yadd tu khalu sahalafk trailokyam parityaMthndma" 
rfLpaUk nirkpam prahyate prahha/oati eha ahhinavam iti iruti-sinriii'-vdddh 
vadantt tada katham avirodhah iti | tattra idam ahhidhlyate ^* samdneh 
ndma-rapatvdd^* iti | tadd ^pi saihsdrasya andditvant tdvad ahhyupaffan- 
tavyam | pratipddayishyati eha dchdryya^ aafhddrasya andditvam ** upa- 
padyate eha apy vpalahhyate eha" iti (Brahma Sutra ii. 1, 36) | anddau 
eha aafksdre yathd svdpa^rahodhayoh^pralaya-prahhava'h'avane ^pipHrva- 
prahdha-vad uttara-prahodhe *pi vyavahardd na kaiehid virodhah \ eva^ 
ka^antara-prahhava-pralayayor apt iti drashtavyam | svdpa-prahodhayoi 
eha praiaya-prahhavau hnyete \ **yadd supta^ svapnam na kanchana 
paSyaty atha asmin prdnah eva ekadhd hhavati tadd enafh vdk eartHnir 
ndmahhih saha apyeti ehakshu^ sarvai^ rupaih saha apyeti iroiraih sar- 
vaih Sahdaih saha apyeti manah sarvair dhydnai^ saha apyeti \ sa yadd 
pratihttdhyaU yathd ^gner jvahtah sarvdh diSo visphulinydh vipratish- 
fherann evam eva etasmdd dtmanah sarve prdnah yathdyatanafh vipratish- 
thante prdnehhyo devdh devehhyo lokdh (Kausli. Br. TJtt. A. 3, 3) iti \ sydd 
etat \ svdpe pwrushdnta/ta^aeahdrdviehheddi svayafh eha sushupta-pra- 
huddkasya pUrva-prabodha-vyavahdrdnusandhdna'Samhhavdd aviruddham \ 
mahdpralaye tu sarva^ya/cahdroehheddj janrndntara^vymahdra^ach eha 
katpdntara-vyavahdrasya anusandhdtum aSakyatvdd vaishamyam iti \ na 
esha doshah \ saty api sarva-vyavahdroehhedini mahdpralaye Farameha- 
rdwugrahdd Jivardndifft Siranyayarhhddlndfh kalpdntara^ya/oahdrdnu- 
sandhdnopapatteh \ yadyapi prdkritd^ prdnino na janrndntara-vyava- 
hdram anusandhdndh driSyante iti na tat prdkrita-vad thardndm hhavi- 
tavyam | yathd hi prdnitvdviieshe ^pi manushyddi-stamha-paryyanteshu 
jndnaikaryyddi'pratibandhah parena parena hhHydn hhavan driSyate 
tathd manushyddishv eva Miranyaga/rhha-pa/ryanteshu jnanaOvargyddy- 
ahhivyaktir api parena parena hhUyasl hhavati ity etat iruti-smriti- 
vddeshv asakfid eva anukalpddau prddwrhha/eatdm pdramaiSvaryyam irU- 
yamdnaih na iakyafh ndsti iti vaditum \ tataS eha atlta - kalpdnmhthita- 
prakrishta-jndna-karmandm ihardndfn Hiranyagarhhddlndm varttamdna- 
katpddau prddurhhavatdm Parameha/rdnugfihUdndrh supta-pratibuddha- 
vat kalpdntara-vyavahdrdnusandhdnopapatti^ \ tathd eha irutir **yo 
Brahmdnafh vidadhdti pHrvafh yo vaiveddfhi eha prahinoti tasmai \ tain 
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ha d&vam dtnuhhuddhi-prakdiam mumuhhur vat iaranam aham prapadye^' 
(S^yeta^yatara XJpanishad, yL 18) iti \ imaranti eha S'aunakddayo Ma- 
dhuehhanda^-prahhritihhir ddiatathyo dfishtdh iti \ prativedaih eha warn 
eva kdn^arshf/'ddaf/ah smaryyante | h^tr apy fishi-jnatia^ilrvakam 
eva numtrena anushfhdna^i darSayati '* yo ha vai aviditarsheya-chhando- 
daivata-hrdhmanena tnantrena ydjayati vd adhydpayati vd sthdmfh eha 
fiehhati garttaih vd prapadyate '^ ity upakramya " tasmdd etdni mantre 
vidydd^^ iti \ prdnindih eha sukha^dptaye dharmo vidhiyate duhkha- 
paHhdrdya adharma^ pratishidhyate \ dfiBhtdnu&ravika-duhkha'iukhth 
vishayau eha rdya-dveshau hhavato na vHakshana-vishaydv ity ato dhar- 
rnddharma^hala-hhutottarottard sfishfir nishpadyamdnd purva-arishfi' 
sadjriSy eva nishpadyate | smfitii eha hhavati '' teshdm ye ydni karmdni 
prdk'Sfishtydm pratipedire \ tdny eva te prapadyante sfijyamdndh punah 
punah I himsrdhimsre mridu-krHre dharmddharmdv fitdnrite \ tad-hhd- 
vitdh prapadyante tasmdt tat tasya roehate^^ \ iti \ prallyamdnam api eha 
idafhjagat sakty-avaSesham evapraUyate iakti-mulam eva eha prabhavati 
itarathd dkasmikatva-prasangat \ na eha anekdkdrdh iaktayah iakyd^ 
kalpayitum \ tataS eha viehhidya vichhidya apy udbhavatdm hhur-ddi- 
hka-pravdhdndm deva - tiryan - manushya - lakshandndM eha prdni-ni- 
kdya-pravdhdndm varndSrama-dharma'phala-vyavasthdndm eha anddau 
aamsdre niyatatvam indraya-^iahaya-sambandha-niyatatva-vat pratyeta- 
v'yam | na hi indriya-vishaya'mmhandhdder vyavahdrasya prati sargam 
anyathdtvam shashthendriya^iahaya-kaJpaih iakyam utprekshitum \ atai 
eha sarva-kalpdndm ttdya-vyavahdratvdt kalpdntara-vyavahdrdntMim' 
dhdna-kshamatvdeh eha thardnd^ aamdna-ndma-rupdh eva pratisaryam 
viieshd^ prddurhhavanti Bamdna-ndma-rupatvaeh eha dvfittdv api mahd- 
sarga-maMpralaya-'lakshandydm jagato *hhyupagamyamdndydm na kaS- 
ehieh ehhahda'prdmdnyddi'Viro^hah \ Bamdna-ndma-rupatdm cha-Sruti- 
amriti dariayatah ^* aUryd-ehandramasau dhdtd yathd-purvam akalpayat \ 
divam eha pfithivim ehdntarlksham atho svah " | iti \ yathd pUrvasmin 
kaipe suryd-eJiandramah'prabhriti jagat klriptafh tathd ^sminn api kalpe 
Pa/rameharo *kalpayad ity arthah | tathd ^^Agnir vai akdmayata ^an- 
nddo devdndm sydm ' iti sa evam agnaye krittikdhhyah puroddSatn aahfa- 
kapdlam niravapad*^ iti nakshattreshfi-vidhau yo *gnir niravapad yaamai 
vd Agnaye niravapat tayoh samdna-ndma-rupatdm darSayati ity-evaih- 
idtiyakd irutir ttddharttavyd \ smritir api ^'rishindm ndmadheydni ydi 
eha vedeshu dfishfaya^ \ ^arvaryy-ante prasutdndm tdny evaihhyo daddty 
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of ah I yathartdv fttu-Ungani Mn&'rilpani paryyay$ \ driiyante tdnitdny 
eva tathd hhdvd^ yuyddishu \ yathd 'hMmdnino *tUd8 tulyds U a&mpratair 
iha I dw&h devoir atltair hi rvpair namabhir eva eha^' ity evam-jatiyaha 



''Brahma Sutra, L 3, 30. 'And though there be a recurrence of crea- 
tion, yet as (the new creation) has tiie same name and form^ (as the 
old) there mil be no contradiction in regard to the words of the Yeda; 
since this is proved both by the intuition of rishis and by the Smriti.' 
And further, let it be so that if a series of individual gods, as of 
animals, etc., is bom and disappears in unbroken continuity, the al- 
leged contradiction in regard to the words of the Yeda (viz. that as 
they are connected with objects which are not eternal, they cannot 
themselves be eternal) will be removed by the perpetuity of connection 
arising from the continuity of practice regarding the designation of 
things, the things to be designated, and the designator. But when, as 
texts of the S'ruti and Smriti inform us, the entire three worlds, losing 
name and form,^ are utterly annihilated and afterwards produced anew, 
how can the contradiction be avoided ? [The meaning of this is : How 
can there be an eternal connection between the words of the Yeda and 
objects which how long soever they may have existed, must yet have 
come into being at the new creation following after the total (not 
merely the partial) destruction of the universe ? and if such a connection 
does not exist, how can the words of the Yeda be eternal, when before 
this new creation they represented nothing existent? see above, p. 
102.] A reply to this is given in the words, *Yet as (the new 
creation) has the same name and form as the old,' etc. Even then 
the world must be admitted to have been without a beginning. This 
eternity of the world will be declared by our teacher in the words (of 

^ Professor GoldstUcker is of opinion that here, as elsewhere, these words {nama^ 
rupa) should be rendered '* substance and form." See the note on the subject furnished 
by him in M. Bumouf 's Introduction & I'histoire du Buddhisme Indien, p. 502. 

^ Goyinda Ananda remarks on the Sdtra before us, and S'ankara's comment : Nanu 
maha-pralay$jater apy aaattvat sabdartha'sambandhanityatvam ity aiankya aha "«a- 
mdna** Hi \ tutra^nirasyaa8ankamdha**athapi'* Hi \ vydkti'Santatyajattnamavan- 
tara^alaye sativat sambandhas tishfhati vyavaharaviehhedaj Jnayeta cha iti vedaaya 
anapekshatvetia pramanye na kaachid virodhdh ayat \ nirlepa-pralaye tu sambandhH' 
naiat punah sjriahfau kenachit ptmaa aanketah karttavyah iti purusha-buddhi-aape' 
kshatvena vedaaya apramanyam adhyapakaaya aarayaaya ndaad aaritaaya anityatvam 
eha praptam ity arthalf, \ mahdpralaye *pi ntrlepa-layo 'aiddhaJ^ $at»karyya-vadat \ 
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Bnloiia ButoL, iL 1, 86), 'It is agreeaUA to reason, aad it is aflcertained.' 
And the world being etecnal, although the Yeda declares that its disao- 
Intion and r^roduotion take place during the sleep, and at the waking 
(of the creator), still as the practice continues the same in the later, as 
in the previous, waking condition, there is no contradiction (of the sort 
pretended). And it is to be oonsidezed that the same must be the case 
in regard to the dissolutions and creations of another Ealpa (see YoL I. 
p. 4d f.). Now dissolutions and creations are said in the Yeda to take 
place during (the creator's) sLeep, and at his waking. 'When the 
sleeper does not see any vision, and when his breath is concentrated 
in him, then the voice with all names enters into him, the eye with, 
all ferms enters into him, the ear with all sounds enters into him, 
the mind with all thoughts enters into him. When he wakes, just as 
sparks shoot out in all directions from leasing fire, so do all breaths 
according to their several seats issue tram this Soul ; from the breaths 
spring deities; and from the deities worlds' (Kaushltakf Brahma^a, 
latter part, 3, 3). But be it so, that [in the circumstances referred 
to] there is no contradiction of the kind alleged, because during ^be 

tathS eha aamaharatmand 8abdarthchtat'»ambandhamtn $atam eva ptmaJ^ sriahfav 
abkwpakter na anityatvam | abhivydkiandm pwi^a-kalpiffa'^ma^upa-samanutvad 
na sanketa]^ kenaehit kdryyah \ viahamO'Sfish^au hi sanketapekaha na tulya-sriihiav 
Hi pariharati " tattra idam" ity-adind \ " But since in a great dissolution even species 
cease to exist, will it not result that the oonneotion of words with the objects they 
denote is not eternal? In reference to this doubt the aphorist says, ' as the name and 
form are the same/ etc. "Waving the authority of the Sutra, the Commentator ex- 
presses a doubt in the words * And further,' etc. It is true that the connection sub- 
dsts in consequence of the continuity of individuals owing to the existence of spedes 
during the intermediate dissolutions, and this connection will be known because the 
previous practice continues uninterrupted. And so from the independence of the 
Veda, there will be no contradiction in regard to its authority. But since in a total 
dissolution all such connection is lost, and some intimation (of what had existed before) 
must be given by some person at the new creation, the Yeda will be dependent on 
the understanding of such person, and oonsequently its unauthoritativeness, as 
well as the non-eternity of the dependent object, owing to the extinction of the in- 
structor on whom it depended, will result. But even in a great dissolution an absolute 
annihilation is unproved, according to the doctrine that effects exist in their causes. 
And so, as words, the objects which they denote, and the connection between both, 
(all of which things previously existed), are manifested at the new creation as re- 
miniscences of a previous existence, they are not non-eternal. As the objects thus 
manifested have the same names and forms as in the previous Kalpa, there is no 
necessity for any intimation (of what had existed before) being given by any person. 
For such an intimation would, indeed, be required in a dissimilar creatiim, but not 
in one which is similar. It is thus that Ihe commentator removes the objection in 
the words * a reply to this is given,* etc." 
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sleep (of one person) the practice of others continues nninteriuptedlj, 
and even the person who has been in a deep sleep can ascertain the 
action which took place in his former waking state. But this is in- 
applicable to a great dissolution, because then there is an absolute 
annihilation of all practice, and because the practice which preyailed in 
anoUier Xalpa, like that of another birth, cannot be ascertained* This 
objection, however, does not hold ; for although all practice is annihi- 
lated by a great dissolution, still it is proved that through the favour 
of the supreme Lord, the lords Hira^yagarbha (Brahma), etc., can 
ascertain the practice of the preceding Ealpa. Although ordinary 
creatures are not observed to evince the power of discovering the 
practice of a former birth, the limitation which is true of them will 
not attach to the great lords in question. For just as in the series of 
beings commencing with men, and ending with posts, although all the 
creatures included in it without distinction possess the attribute of life, 
yet, as we descend the scale, the obstructions to knowledge and to power 
are perceived to go on gradually increasing ; so too, in the series be- 
ginning with men and culminating in Hira^yagarbha, there is an ever 
greater and greater manifestation of knowledge and of power, etc. ; and 
thus the transcendent faculties which are declared in texts of the S^ruti 
and Smi*iti to belong to the beings who again and again come into existence 
at the beginning of the successive Kalpas cannot be denied to be real. 
And consequently it is established that the lords Hiranyagarbha and 
others who during the past Xalpa had manifested distinguished know- 
ledge and powers of action, and who again came into existence at the 
beginning of the present Kalpa, and enjoyed the favour of the supreme 
Lord, were able, like a person who has been asleep and awakes again, 
to. ascertain the practice of the previous Kalpa. And accordingly 
the S^ruti says: 'Seeking final liberation, I take refuge with that 
God, shining by the light of his own intellect, who in the beginning 
creates Brahma and reveals to him the Yedas ' (S^veta^v. TJpan. vi. 18). 
And S^aunaka and others record in their Smy itis that the hymns in the 
ten MaQdalas of the Big-veda were seen by Madhuchhandas and other 
rishis. In the same way the K§,n4arshis, etc., of each of the Yedas 
are specified in the Sm^itis. The S^ruti, too, in the passage commenc- 
ing ' Any priest who in sacrificing for another person, or in teaching a 
pupil, employs a text of which he does not know the rishi, metre, deity, 

20 
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and proper application, is tamed into a post, or falls into a pit,' and end- 
ing, * Wherefore let him ascertain all these points regarding e^ery text; ' 
—declares that a knowledge of the rishi by whom it was seen should 
precede the ceremonial nse of every text.* Farther, righteousness is 
prescribed and unrighteousness is forbidden, with a view to promote the 
happiness and obviate the misery of living beings : and love and didike 
have for their objects nothing but the happiness and misery which are 
perceptible by sense or are scripturally reyealed. Consequently each 
succeeding creation which is effected, forming, as it does, the recom- 
pense of righteousness and unrighteousness, is constituted perfectly 
similar to each of those which preceded it. And the Smpti, too, de- 
clares : ' These creatures, as they are reproduced time after time, per- 
form, respectively, the very same actions as they had performed in the 
previous creation. ^^ They so act under tiie influence of (their previous 
tendencies) whether noxious or innoxious, mild or cruel, righteous or 
unrighteous, to truth or to falsehood; and it is from this cause that 
they are disposed to one or another course of conduct.' Besides, even 
when this world is destroyed, a residuum of its force (Sakti) continues, 
and it is reproduced only because it has this force for its basis : for 
any other supposition would involve the difficulty of the world having 
no cause. And as we cannot conceive that there are many forms of 
force {iakti\ we must believe that, as the relations between the senses 
and their objects are invariable, so too, in a world which had no com- 
mencement, the successions of earths and other worlds, and of different 
classes of living beings distinguished as gods, animals, and men, (al- 
though separated from each other in the period of their production,) as 
well as the ordinations of castes, orders, duties, and recompences are 
invariable. Tor we cannot imagine that such conditions as the re- 

' The object of these remarks of S'ankara regarding the rishis is thus explained 
by Goyinda Ananda : Kincha mantrandm f^hy-adi-jnandvasyakiitva-JnapiXxi s'rutir 
mantra-drig^f^shliMmjndtmtiiayamdaraayati ity aha | . . . . tatha eha jnanadhikaih 
kalpantaritam vedam smritva vyavaharasya pravarttitatvad vtdasya anaditvam anape- 
kshatvam eha aviruddham iti bhavali \ **In these words S'ankara intimates that the 
S'ruti which declares the necessity of knowing the rishis, etc., therehy manifests 

the transcendent knowledge of the rishis who saw the mantras And so from 

the fact that these rishis, distinguished hy eminent knowledge, recollected the Veda 
which had existed in a different Kalpa, and [again] gaye currency to the [ancient] 
practice [of its precepts], it is shewn that the eternity and independence of the Yeda 
is not in contradiction [to any fact] — such Ib the purport." 

" See the First Volume of this work, p. 60, 
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lations between the senses and their objects, etc., should yary in every 
creation, in such a way, for example, as that there should exist objects 
for a sixth sense. Hence, as all Kalpas exist under the same conditions, 
and as the lords (Hiranyagarbha, etc.) are able to ascertain the conditions 
which existed in another Kalpa, varieties (of beings) having the same 
name and form are produced in every creation; and in consequence of this 
sameness of name and form, even though a revolution of the worid in the 
form of a great creation and a great dissolution is admitted, no contra- 
diction arises affecting the authority of the words of the Yeda, etc. Botb 
S^ruti and Smpti shew us this sameness of name and form. Here such 
texts of the S'ruti as these may be adduced : ' The creator formed as be- 
fore the sun and moon, the sky and the earth, the air and the heaven.' 
This means that in this Kalpa the supreme Lord fashioned the sun, the 
moon, and the rest of the world in the same way as they had been 
fashioned in the former Xalpa.' Again : Agni desired, ' May I be the 
food-eater of the gods." He offered to Agni [as the deity presiding over] 
the Krittikas^^ (the Pleiades) a cake in eight platters.' In this passage 
the S'ruti shews that the two Agnis, he who in the ceremony of sacri- 
fice to the constellation offered the oblation, and he to whom it was 
offered, had the same name and form. And such Smritis, too, as the 
following should be examined : * The Unborn Being gives to those bom 
at the end of the night {i.e, of the dissolution ") the names of the rishis 
and their intuitions into the Yedas." Just as on the recurrence of each 
of the seasons of the year its various characteristics are perceived to be 
the very same (as they had been before), so too are the things produced 
at the beginning of the yugas ; " and the past gods presiding over dif- 
ferent objects resemble those who exist at present, and the present 
(resemble the) past in their names and forms.' " 

I shall quote a part of S'ankara's remarks on the Brahma Sutra, 
ii. 1, 36, referred to in the earlier part of the preceding quotation, in 
which the eternity of the world is afltoied : 

*i Krxttika'nakshattrabhimani'devaya Agnaye — Govinda Ananda. 

^* S'arvaryt/'Onte pralayante— Goyinda. Ananda. 

" The sense of tlie laat words, which I translate literally, is not very clear. GoTinda 
Ananda says that in the word vedeshu the locative case denotes the object {vedeahv Hi 
vishaya'saptamt). Compare the passages quoted above in p. 16 from the Yishna P. 
and M. Bh. which partially correspond with this verse. 

" Already quoted from the Vishnu P. in the First Volume of this work, p. 60. 
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ii. 1, 36. " UpapadyaU eha upalabhyaU eha" \ '* upapadt/aie eha^* 
%amBarasya anddityam \ adimattve hi saiffudrasya ahumad udbhuter muk- 
tdndm apt pum^ BamarodbhUti-proBangahk \ akritdhhydyanuhprasangiU 
cha tukha-du^hhadi^aishimyasya nimimittatv&t \ na eha livaro vaisha- 
mya-hetur ity uktam \ na eha a/vidyd k&vald vaishamyasya kdranam eka- 
rupatvdt | rdyddi'kleSa-vdsandkshipta-karmdpekshd tv atndyd vaishamya- 
karl sydt \ na eha karma antarena Bor^rarh samhhavati na eha Sartram 
antarena karma samlhavati %t% itaretardiraya'dosha^asanga^ | andditve 
tu vfjdnkura-nydyena upqpatter na kaichid dosho hhavati \ 

** ^ It is agreeable to reason, and it is ascertained.' The eternity of 
the world is agreeable to reason. For on the supposition that it had 
a beginning, as it came into existence without a cause, the difficulty 
would arise (1) that those who had obtained liberation from mundane 
existence might become again involved in it ; ^^ and (2) that men would 
enjoy or suffer the recompense of what they had never don^, as the 
inequalities occasioned by happiness and misery, etc., would be cause- 
less. But God is not the cause of this inequality, as we have said 
(see the comment on Sutra ii. 1, 34). Nor can ignorance alone be its 
cause, since ignorance is uniform (whilst conditions are varied). But 
ignorance, when connected with works induced by the surviving me- 
mory of desire and other sources of disquiet, may be the cause of in- 
equality. Further, corporeal existence does not originate without 
works, nor works without bodily existence : so that (this hypothesis 
of the world having had a beginning) involves the fallacy of making 
each of two things depend upon the other. But on the supposition 
that the world had no beginning, there is no difficulty, as the two 
things in question may be conceived to have succeeded each other like 
seed and sprout from all eternity." (See Ballantyne's Aphorisms of 
the Sankhya, Book i. pp. 60 and 126.) 

Paye 111, line 2 from the foot; and Page 113, line 11. 

In the first edition, p. 78, 1 had translated the word eamayddhyu- 
shite " in the morning twilight." When revising tiie translation for 
the new edition I became uncertain about the sense, and did not advert 

lA i.€, as Professor Cowell suggests, if there is no cause for the production of the 
world, it comes into existence at hap-hazard, and by some chance the liberated may 
be bom again as well 9» the unliberated. 
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to the fact that the term is explained in Professor Wilson's Dictionary 
as denoting '* a time at which neither stars nor sun are yisihle." 
Professor Cowell has since pointed out that the word occurs in the 
second of the following verses of Manu, where a rule is given for the 
interpretation of the Yeda in cases such as that referred to hy the com- 
mentator on the Nyaya Sutras: ii. 14 : 8'ruti'dvaidham tu yattra sydt 
tattra dhwrmdv uhhau smritau \ ubhdv apt hi tau dharmau samyag uhtau 
manlshtbhih \ 15. UdiU ^nudite ehaiva samayadhywhite tatha \ sarvathd 
varttate yafnah itiyafh vaidikl iruti^ \ ''14. In cases where there is a 
twofold Vedic prescription, hoth the rites are declared in the Smyiti to 
be binding ; since they have been distinctly pronounced by sages to be of 
^qual authority. 15. The Yedio rule is that sacrifice may be performed 
in all the three ways [indicated in a particular text], viz. when the sud 
has risen, when it has not risen, and when neither stars nor sun appear, 
i.e. in the morning twilight." Kulluka says : Surya-nakshatra-varji' 
tah kalah samayddhymhita'Sahdena uehyate \ *' a time devoid of sun and 
stars is denoted by the word samayddhyuihita. 

Page 142, lines 14 and 16. 
The first of these quotations is from the Brihad Arai^yaka TJpanishad, 
i. 4, 10 ; and the second from the Chhandogya Upanishad, viiL 7, 2. 

Page 149, line 6, 
For Sabdddikehiter read Sabddd iJcshiter, 

Page 154, note 140. 
Professor Cowell observes on the close of this note that the Sankhya 
opponent maintains that the metaphor is in every case a real one. 

Page 157, line 18. 
Professor Cowell remarks that the meaning of the phrase Sahda-pra- 
mdnake Wthe is not correctly rendered by the translation here given, viz. 
'' where the (proper sense) is established by the words." The author 
is laying down the general rule that in cases where there is nothing in 
the purport of any passage in which a particular word occurs to lead 
the reader to suppose that it is figuratively used, and where conse- 
quently the word itself is the only index to the sense, it must be 
understood in its primary signification. The proper rendering, therefore, 
is: ^ Where the sense can only be determined by the word itself." 
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Fage 160, Him 18. 
For punar'UipaUir read punar'anutpattir. 

Page 181, lines 7 and II from the foot 
I learn from Professors Cowell and (jk>ldstucker that vimatd emritih 
should be rendered not *' the yarioosly understood Smfiti " bat '' the 
Smfiti which is here the subject of dispute." 

Page 183, note 160, line 1. 

With R.V. i. 179, 2, compare R.V. vii. 76, 4, quoted in p. 245. 
Page 201, line 21. 

The commentator thus explains this Terse of the Yishnu Pnrana 
(I am indebted to Dr. Hall for a collation of the best MSS. in the 
India Office Library): Me eha dveshopaSanuhprakdrd^ madhyamadhi- 
kdrindm eva uht&l^ na tu uttamddhikdrindm ity dha '' ete " | '* hhinna- 
driid *' hheda-dfishtyd \ ** hhinna-driidm " iti vdpdfha^ \ tattra hhinna- 
dariane ^* ahhyupagamam " anglhdram Iqritvd dveshopaiamopdyorhheddh 
Icathitdh I uhtdndm updydndm paramdrtha-eankshepo mama matta^ SrHya- 
tdm I *^ In the words 'these notions,' etc.' he tells us that the methods 
of repressing hatred which have been hitherto declared are those which 
are followed by the persons who have attained only to the secondary, not 
to the highest, stage of knowledge. Bhinna-dfiid is the same as hheda- 
drishfydf *with a view which distinguishes [the Deity from them- 
selves],' or the reading is hhinna-driSdm, * of persons who look [on 
Him] as distinct.' 'Accepting' {abhyupagamafh kritvd\ i.e, admitting, 
this opinion regarding a distinctness, ' I (the speaker in theY.P.) have 
declared these methods of repressing hatred. Kow hear from me a 
summary ' of the highest truth in regard to these methods." 

Page 225, line 21. 
There is a verse in the Vajasaneyi Samhita, xiii. 45, in which also 
Agni is connected with the creation : To Agnir Agner adhi ajdyata 
iokdt pfithivydh uta vd divas pari \ yena prafdh FiSvakarmd jajdna tarn 
Agne he^ah pari te vfinaktu \ " Agni, may thy wrath avoid that Agni 
who sprang from Agni, from the flame of the earth or from that of the 
sky, by whom Yi^vakarman generated living creatures." This verse is 
quoted and after its fashion explained in the S^atapatha Brahmana, vii. 
5, 2, 21 : Atha daksMnato ^jam \ *^ To Agnir Agner adhi afdyata " ity 
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• 
A^nir vat esha \ Agner adhyqjdyata \ '' iokat pfithivydh uta vd divas 
pari" iti yad vai Prqfdpateh Sokdd ajdyata tad divai cha prithivyai cha 
iokdd ajdyata \ " Tena prc^dh Viivakarmd jafdna " iti vdg vai ajo vdeho 
vai prqfdh ViSvaharmd jafdna ityddi \ " Then [he places] a goat {aja) 
on the southern side, (saying) : * That Agni who sprang from Agni : > 
this goat is Agni and sprang from Agni. ' From the flame of the earth 
or from that of the sky : ' that which sprang from the flame of Pra- 
japati sprang from the flame of the earth and of the sky. ' By whom 
Yisvakarman generated living creatures : ' The goat, [or the Unborn], 
is Vach (Speech) : Vi^vakatman generated living creatures from Vach," 
etc. Compare R.V. i. 67, 5, quoted above in p. 275. 

Page 235, line 9. 

Add after this the following texts, in which the verbs taksh and jan 
are applied to the composition of the hymns : 

R.Y, i. 67, 4. Vindanti tm attra naro dhiyam-dhdh hridd yat tashfdn 
mantrdn aiamsan \ ** Meditative men find him (Agni) here, when they 
have uttered hymns of praise fashioned by the heart." 

i, 109, 1. Fi hy akhyam manasd vasya^ iehhann Indrdgnl jndsah uta 
vd aqfdtdn \ ndnyd yuvat pramatir asti mahyam sa vdm dhiyam vdja- 
yantlm ataksham \ 2. ASravam he hhuri-ddvattard vdm vijdmdtur uta vd 
aydldt \ atha somasya prayatl yuvahhydm Indrdgnl stomam janaydmi 
navyam \ *'l. Seeking that which is desirable, I beheld [in you], o 
Indra and Agni, relations or kinsmen. I have no other counsellor 
than you, — I who have fabricated for you a hymn supplicating food. 
2. For I have heard that you are more bountiftil than an ineligible 
son-in-law (who has to purchase his bride), or than a bride's brother; 
so now, while presenting a libation of Soma, I generate for you a new 
hymn." 

Page 253, line 15. 

Insert after this the following verse : R.Y. x. 66, 5. Sarasvdn dhihhir 
Faruno dhrita-vrata^ Pushd Vishnur mahimd Vdywr Aivind \ hrahma- 
krito amritd^ viiva-vedasah iarma no yamsan trivarutham amhasah \ 
*" May Sarasvat with thoughts, may Yaruna whose laws are fixed, may 
Pushan, Yishnu the mighty, Yayu, the A^vins, — may these makers of 
prayers, immortal, possessing all resources, afford us a triple-cased pro- 
tection from calamity." 
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Supplmmtary Note on Kdlatyayapaduhta.-^S>e» page 84, note 89, 
and page 290. 

I am indebted to Professor Goldstiicker for the following additional 
remarks on this expression : 

The Tarkasangraha, quoted by Professor Cowell in his interesting 
note which you kindly communicated to me, differs materially from the 
Bhdshaparichchheda in its interpretation of the fallacy called by them 
hadha: and I might add that the Tarkasangraha-dlpikaprakaia offers 
even a third explanation of the same Yai^shika term. But I do not 
think that the hddha of the Vai^eshikas is the same as the hal&tlta of 
the Naiyayikas. For when we find that the Bhashaparichchheda in 
its enumeration at t. 70 applies to the fifth hetvahhdsa the epithet 
h&l&tya/yopadUhta (probably the same as the kalatyayapadishta of the 
Nyaya-sutra i. 50) yet in its explanation of t. 77 does not call it 
h&ldtUaf as the Nyaya does, but hddha, such a variation in terms 
seems pointed ; and when we find moreover that its interpretation of 
hddha differs from Yatsyayana's interpretation of hdldtlta, there seems 
to be a still greater probability that the Nyaya and Vai^shika disagree 
on the question of the fifth hetvdhhdsa. 

For that there is no real difference between the Nyayabhashya and 
the Nyayavfitti is still my opinion. Both commentaries, I hold, agree 
in stating that the fallacy kdldtUa arises when a reason assigned ex- 
ceeds its proper sphere {sddhanakdla), and neither, I think, can have 
taken kdla in its literal sense of '' time." This might have been the 
case if, as Professor Cowell seems to suggest, '* plausibility " of an 
argument were the subject of the Sutra; but as, in my opinion, the 
hetu is always intended to be a valid and good hetu, I do not see how 
such a hetu can become a bad one simply by being advanced too late. 
It would, however, become bad by being applied to a time, i.e. to a 
case to which it properly does not belong. 

The circumstance that the Vritti and Bhashaparichchheda are 
probably works of the same author, does not invalidate my opinion ; it 
would seem on the contrary to confirm it, since the object of both these 
works is a different one : the former being intended as an exposition of 
the Nyaya, and the latter as one of the Yaiiieshika. 
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AbbipratSrin, 297 

Abbynpag^ama-yada, 201 

Accentuation, 31 

Acbaryya, 92 

Acbyuta, 14, 45 

Aditi, 225, 252, 258 

Adityas, 102, 234 

Adbararani, 47 

Adboksbaja, 43, 47 

Adbyaryu, 5, 53, 54 f. 

Adbvaryaya (Yajur) Veda, 
212 

Adfisbta, 132, 135 

JBtber, wbetber eternal or 
not, 70, 106, 164 

Agastya, 247 

Agni, 5f., 46 f., 219 and 
passim 

A^ a source of inspira- 
tion, 258 f. 

Agni S&yitra, 17 

Agnisbtoma, 11 

Abankara, 195 

Aila (PurOrayas), 47 

AitareyaBrabmana, 5, 225 

Aitareya Upanisbad, i. 1, 
—65 

Aia, 166 

Aksbapada (Gotama), 199 

Aksbara, 164 

Alcinous, 269 

Ananda Gin, 157 

Anga, 53 

Angis, 31 

Angiras, 31, 34, 219 f. 

Angirases, 246 

Anukramani, 85, 275 

Anusb^ubb^ 11, 278 



Anuyyakbyanas, 205 
Apa^ (watoii), 8 
Apantaratamas, 40 
Apastamba, 62, 179 
ApoUo, 267, 270 
Apsaras, 247 
Apta, 114 ff., 124,128 
Aptoryaman, 11 
Aranyakas, 1, 26 
toperior to rest of 

Veda, 31 
Argiyes, 270 
Arka, 224 
Artbayadas, 64 
Aryaman, 266 
As'maka, 53 
Asridb, 225 
Astronomy, 31 
Asnra, tbe, 258 
Asuras, 49 
Asuri, 192 
A^yalayana, 179 
As'yalayana*s Gfibya SQ- 

tras, 288 
Ai^yattba, 46 
As'yins, 228, 236 
AtirStra, 11 
AtbaryaD, priest, 55 
Atbaryan, sage, 31, 220, 

259, 284 
Atbaryan ^tbe Veda), 11 
AtbarySng^rases, 3, 9, 21, 

42, 205 
Atbarya Parisisbta, 54 f. 
Atbaryanas, 54 
Atbarya-yeda, quoted — 
ii. 1,2,-260 
iy. 35, 6,- 4 
yii. 54,-1 
X. 7, 14, 20,-3 



Atbarya-yeda continued — 
X. 7, 43. 44,-279 
xi. 7, 24,-287 
xiii. 4, 38,-4 
xii. 54, 3,-4 
— 59, 1, 2,-260 
Atbene, 272 
Atri, 34, 220, 276 
Atris, 243 
AuddSlaU, 77 
Aufrecbt, Prof., Cat. of 
Bodl.Sansk.MSS., 27 f, 
30, 39 
— aid from bim ac- 
knowledged, 9, 15, 20, 
54, 219, 221, 287 f. 
Aupamanyaya, 213 
Ayyakta, 161, 173 
Ayasya, 240 
Ayataylma, 51 
Ayu, 222, 225 
Ayur-yeda, 114f., 116 f., 
132, 135 



B 

Babara Pray&bi^ 77 ff. 

Baccbus, 264 

Bfidarayaea, 64, 69, 141, 
and passim 

— controyerts opin- 
ions of Jaimini, 141 ff. 
of tbe Sankbyas, 



150 ff. 
B&dari, 145 
Babyricbas, 54 
Ballantyne's Apborisms of 

tbe Mimansa, 70 ff. 
Apborisms of tbe 

Nyaya,110ff., 201 
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Ballantyne*! Aphorisms of 
the SSnkhya, 133, 168 

Aphorisms of the 

Vedinta, 107 

Aphorisms of the 



Toga, 201, 289 

Ghristianity con- 



trasted with Hindu Phi- 
losophy, 104, 214 

Mahahhashya, 104 

* Siddhanta-mokta- 



TaU, 133 

Synopsis of 



Science, 203 
Banerjea, Rey. Prof. E.M., 

12 
his Dialogues on 

Hindu Philosophy, 31, 

93 f., 116, 118, 133 
Bauddhas, 181 
Baudhayana, 179 
Benfey, Prof., his Sama- 

yeda, 103, 221, 231, 238, 

266 
Bhadrasena, 156, 170 
Bhaga, 225 

Bhagavad-«ta, quoted — 
ii. 42ff.,— 37 
X. 32,— 300 
XV. 15,-97 

referred to, 193 

Bhagavata Purana, equal 

to the Veda, 30 

why composed, 42 

quoted — 

i. 3, 10,-192 

— 4, 14 ff.,— 41 

— 7, 6 ff.— 42 
ii. 8, 28,-30 

iii. 12, 34,and37ff.— 11 

39,-207 

iv. 29, 42ff.,— 34 

ix. 8, 12 f.,— 192 

ix. 14, 43 ff.,— 46 

xii. 6, 37ff.,— -43 
BhSgayatas, doctrine of 

the, 177 
Bhakta, orfimratiye sense 

of words, 108 
Bhakti Satras, 177 
Bharadvaja, 17, 31 
Bharadyajas, 221 
Bharatas, 276 
BharatT, 255, 257 
Bhargava, 65 
Bhasha-parichcheda, 133, 

150, 290 



Bhoja-rftja, 201 

BhiMi, 5, 7, 14, 104 

Bhuya^ 5, 7, 14, 104 

Bhrigu, 34, 219 

BhrigUB, 233, 237 

Biid, the, 258 

Blackie, on the Theology 
of Homer, 272 

Boehtlinffk and Both, Sans- 
krit Dictionary, 20, 152, 
201, 236, 240 f., 263 

Brahm^ 8, 21,24,33,43, 
and passim 

Brahms, 3, 10, 12f., 28, 
81, 34, 45, and passim 

Brahma composeclof the 
Rig-yeda, 27 

Brahma-kan4a, 65 

Brabma-mimfinsa, its ob- 
ject, 139 (see Vedanta) 

Brahman (prayer) 224 

Brahmanaspati, 234, 249, 
260 f. 

Brahmarata, 50, 52 

Brahma Stltras, 69, 93, 
and passim 

Biahma-yadis, 195 

Brahma-yeda, 55 

Brahma-yaivartta-pnrana, 
i. 48, quoted, 30 

— — corrector of Veda, 
30 

Bfihad Aranyaka Upani- 
shad, quoted — 
i. 2, 4,-104 
-2,5,- 9 

— 4, 10,-142 

— 5, 5,— 9 
ii. 2, 3,-166 

— 4, 10,-8, 204 
iii. 8, 11,-164 
iv. 1, 2,-208 

— 3, 22,-33 
V. 8,-254 

Brihaspati, 221, 256, 260 
Brihati, 15, 278 
Buddha, 202 

Butler (Bp.), his sermons 
on the love of God, 107 



Galohas, 271 

Caste, originally hut one, 

47 f. 
Chaitra, 92 



Chaitraratha and Chaitra- 

rathi, 297 
Chand^ 34, 178 
Chhandoga Brahmana,103 
Charana, 53 
Charanavyiiha, 56 
Charakas, 52 ff. 
Charakacharyya, 58 
Charakadhvuyus, 51 
Charvakas, 202 
Chhandas, 206 
Chhandogas, 54 
Chhandogya Brahmana, 

181 
Chhandogya Upamshad, 

quoted — 
iv. 1, 3,-294 

— 2, 2,-293 

— 3, 5,-296 

— 17, 1,- 5 

vi. 2, 1, 3f.,— 151, 154 

— 3, 2,-155 

— 4, 1,-167 

— 8, 6 f.,— 155, 176 

— 14, 6,-156 

— 16, 2,-157 

vii. 1,1-5,— 32,143,207, 
298 ". o, 

— 25, 2,-178 . . , ,: 
viu. 7, 2,— 142 ij 

— 15, 1,-284 
Golebrooke, Miscellaneous 

Essays, 6, 57, 74, and 



Commentary, 31 

Commentators on the Ve- 
da, their proo& of its 
authority, 57 ff. 

Cowell, Prof. E. B., his 
translation of the Kusu- 
manjali, 128 

his aid acknow- 



ledged, 201, 290 f., 308 



Dadhyanch, 220 
Daityas, 201 
Daksha, 34, 225 
Danti, 264 
Dasagva, 246 
Demodocus, 269 f. 
Dharma, 300 
Dhi, 224 
Dhishana, 202 
Dhishana, 255 



Digitized by 



Google 



INDEX. 



315 



Dhiti, 224 

DhruyS, 20 

Dionysus, 264 

Dissolution of the Uni- 
verse, 96, 303 

DushlEiita, 63 

Dvaipayana, see Krishna 

Dvapara age, 37, 41, 45, 
48 f. 

Dyaus, 246, 266 

E 

Effyptians, 183 f. 
Ekantins, 289 
Ekayims'a, 11 
Empedocles, 273 
Epimenides, 273 
Euripides, 264 f. 



Freedom of Speculation in 
India in early times, 57 

G 

Ggtha, 23 
Ganambika, 264 
Gandharva, 268, 260 f. 
Gandharyas, 46 fif. 
Ganes'a, 264 
Gargi, 164 
Gaudapada, 265 
Grauua, or figurative sense 

of words, 108 
Gauri, 264 
Gaya, 244 
Gayatra, 11, 276 
Gayatri, 7, 11, 13 f., 263 

varieties of, 263 

mother of the Ve- 

das, 12 
Giris'a, 34 
Gir, 224 
Gods, capable of acquiring 

divine knowledge, 99, 

141 
Goldstiicker, Prof., his 

Dictionary referred to, 

201 
— — Manava-kalpa-sti- 

tra quoted, 96 ff. 
— his aid acknow- 
ledged, 84, 93, 97, 296, 

303, etc. 
Gotama, author of Nyaya 

Satras, HI, 113 



Gotama, rishi, 236 
Ootamas, 232, 238, 241 
Grammar, 31 
Gfitsamadas, 233, 236 
Grote's History of Greece, 

268, 270 ff. 
Gunas, 12, 32, 44, 150, 

166, 195 
Guru, 91, J80 
Govinda Ananda quoted, 

103, 165, 157, 164, 190, 

and passim 



Hall, Dr., aid from him 
acknowledged, 12, 52 

Sankhya Sara, 

186, 193 

Hanta, 254 

Haridasa Bhattacharyya, 
128 

Haridrumata, 299 

Harivams'a quoted — 

47,-12 

11,516,-12 

11,665 ff.,— 13 

12,426 ff.,— 14 

Haug, Prof., on the signi- 
fication of the word 
brahmay 233 f. 

Hellenic race, its differ- 
ence from the Indian, 
273 

Herodotus quoted, 183, 
210 

Hesiod quoted, 183, 268 

Hiranyagarbha, 13, 136, 
163, 286, 306 

Homer, 269 ff. 

Hotra, 266 

Hymns, distinguished as 
new and old, 224 ff., see 
Mantras 



Ignorance, 164 

Ikshvaku, 286 

Inferior science, 31, 206 

Ha, 266 

Indra, 4, 99, 103, 142, 
220, and passim 

sceptical doubts, 

regarding Indra, 254 

■ source of inspira- 

tion, 261 f. 



Inspiration, its nature, 126 
Intuition of rishis, 126ff., 
_ 183 
Isa, 46 

Isaiah referred to, 224 
Itihasas, 2, 9, and passim, 
see Smriti 



Jabala, 299 

Jabala,298f. 

Jagati metre, 11, 276, 278 

JaSnini,39,40,42,45,93, 
98, 141 

controverts opin- 
ions of Badarayaua, 
141 ff. 

Jalada, 56 

Jan (to generate}/ 232, 237 

Janaka, 66 

Janamejaya, 63 

Janasruta, 296 

Janas'ruti, 295 ff. 

Jaradgava, 80 

Jatavedas, 237, 241 

Jayanarayana Tarkapan- 
chanana,"i20, 175 

John (St.), his First 
Epistle, 239 

his Gospel, 239 

Journal of the Royal Asia- 
tic Society referred to, 
2, 67, 118, 264, 290 

Juhu, 20 



Kaiyyata, 95 ff. 
Eakshasena, 297 
Kalanja, 68 
Kalupa, 91, 132 
Kalapas, 96 
Kalapa, 91 
Kalapaka, 79, 132 
Kalatyayapa(&hta, 84, 

290, 312 
Kalchas, 270 f. 
Kali-yuga, 49 
Kali^a, 69 f., 83 f., 89 
Kalpa sutras, 180, 206 
Kanada, 106 and passim 
Kandarshis, 304 
Kanva, 220 
Kanvas, 229 
Kapeyan, 297 
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Eapi, 297 

EajMla, 37, and pasBim 

■ how treated by 

S'ai^ara, 184 ff. 
Eapinjala, 241 
Karmakan^a, 64 
Karma-mimansS, see PQr- 

ya-mimansa 
Kamiasiddhi, 264 
ESrttikeya, 264 
Ka^apa, 285 
Katha (sage), 77, 88, 91, 

132 
Kaphas, 96 

Eaiha UpaniBbad quoted, 
i. 3, 3, and 10—162 
— 3, 11,-161 
ii. 23,-36 

iii. 3. lOf.,— 168ff. 
Eatbaka, 761,79,83,91, 

132 - 
Eatyayana, 179 
Eatyayana's S'rauta SCl- 

tras, 47 
Eaurma-purana, 200 
Eans'ika, 249' 
EausbitakI Br., 5, 304 
Eausbltakins, 56 
Eauthnma, 76 f., 83 
EaTi, 218 
Ees'aya, 28 
Efkatas, 79, 215 
Eobler, Propbetismns der 

flebrsBer, 173 f. 
Eratu, 34 
Eri, (to make), 232 
Eiisbna, 29, 42, 286 
Erisbna DyaipSyana, 88 f. 
Erita-yuga, 37, 40, 47 ff. 
Erittikas, 307 
Eullaka on Mann, 6, 14, 

23, 26, 180 
Eum&rila, 95 
Eumyya, 23 
Eu^ikas, 233, 247 
EusumSnjali quoted, 128ff. 
Eusurubinda, 77 
Eutbumi, 77, 83 
Eutsa, 213 



Lassen, In. Ant., 38 
Laukayatikas, 199 
Linga-purana, 263 
Lokayata, 95 
LomabarsbaQa, 41 



MSdhaya, author of NyS- 

ya-mSlk-yistara, 82 
author of the Sar- 

ya-danfana-sangraba,86 
author of the Ve- 

dartba-prakasa, on T.S., 

quoted, 66 jQT. 
Madbucbhandas, 805 
Madbuyidya, 141, 286 
MadbusOdana Sarasya^ 

194 
Madras, 81 
Mababbarata, origin of 

the name, 29 

' is a Veda relating 

to Erisbna, 29 

equal to the Veda, 



29 



• composed by NS- 
rayana, 39 
■ why composed, 42 

. quoted — 

Adi-parvan — 

258,-31 

261, 264 f.,— 29 

645,-29 

2298,-29 

2314,-29 

2417,-38 

4236,-38 

Yana-paryan — 

13432,-12 
Udyoga-paryan — 

1537,-288 
Bbisbma-paryan — 

3019,-14 
S'anti-paryan — 
7660,-85, 101 
8505,-49 
8533ff.,— 16, 69 
12920,-14 
13088 ff.,— 48 
13432,-12 
13475,-49 
13551,-289 
13678,-40 
Syargarobanika*paryan 
200ff.,— 29 
Mababbasbya, 95 
Mabasala S'aunaka, 31 
Mabasena (Earttikeya), 

264 
Mabat, 154, 172 f. 
Mahei^yara, 16 



Mahldhara on the Ys^ 

San. quoted, 39 
Maitreya, 37 
Maitri Upanishad — 

yi 22,-176 
MSlati Madbaya, 90 
Mana (Agastya), 247 
MSnai,233 
Manaya - dhanna - tfSstra 

quoted — 

L 21 ff.,— 6 

— 85 f., —48 
iL 10 ff.,— 24 

— 76 ff.,- 7 

— 97,-25 

— 166 f.,— 288 
iy. 123f.,— 25 
yi. 82 ff.,— 24 
ji. 243,-85 
xiL 91.— 190 

— 94ff.,— 23 

— 106,-24, 181 
Mandbatri, 229 
Manaya-kalpa-sQtra, 95 
Manisha, 224 
Manman, 224 
Mantras, 1, 33,62 ff., 115, 

224 
— magical power 

ascribed to, 275 ff. 
Manu, 181 f., 190, 220, 

285 
Manyantaras, 38 
Marichi, 34 
Markandeya Puraaa, 102, 

Iff., quoted, 11 
Maruts, 102, 226, 263 
Mati, 224 
Matsya Purana, iiL 2ff. 

quoted, 28 
Mauda, 55 
Maya, 164, 195, 202 
Medbatithi, 6 
Medbayi, 218 
Meru, 50, 52 
Mitra, 225, 227 
Mimansa, see Purya-mi- 

mansa, 28 
Mimansakas, their alleged 

atheism, 94 f. 
Mimansa-yarttika, 9^ 
Minerya, 273 
Moksba-dbarma quoted, 

199 f. 
Mudakas, 96 
Mukbya, or proper senes 

of words, 107 
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MuUer, M., Proir. aid re** 

ceiyed from 237 
Ancient Sanskrit 

Lit., 1, 2, 36, 53, 66 f., 

175, 280 f. 
■ Chips, etc., 48 
Jour. E. A. S., 

280, 236, 255 

Jour, of Ger. Or. 



Soc., 20, 104, 127, 183 
Mundaka Upanishad — 

i. 1, l-6,--30, 204, 284 

ii. 1, 4, and 6, — 30 

iii. 1, 1,-176 
Muni, 219 
Muses, 267 S. 



N 

N&bbaka, 230 
Nabhaka, 229 
Nabhan, 246 
Nagelsbacb's Nacbbomer- 

iscbe Theolo^ie, 273 
Nagojibbatta, 95 ff. 
Nahusba, 283 
Naicbas'akha, 79 
NSka Maudgalya, 22 
Name and Form, 152, 155, 

163, 167, 302, etc. 
Ntsatyas (As'Tins), 240 
Narada, 32, 34 
Narayana, 47. 
Nfirayaua-tirtha, 128 
Naraitfansis, 215 
Nayagya, 221, 246 
Nestor, 273 
Nigada, 45 
Nigama, 180 
Nirokta, quoted — 
i. 20,-118,213 
iii. 11,-213 
iv. 6,-212 

Tu. 1, 3,-211 

— 16,-219 
▼iii. 3,-277 

X. 32,-213 

— 42,-212 
roerred to, 180, 

206, 247 
Nitba, 224 
NiTid, 224 
Nodbas, 235 
Nfimedha, a risbi, 218 
NySya, whether theistic or 

not, 183 



Nyaya Sutras quoted, 

108 ff. 
Nyaya-mala-Tistara, quot- 

W, 82, 179, 181 
Nyaya-sutra-vritti, 108 



Odana oblation, 4 
Odyssey, 269 f., 2721 
Omkara, 44 
Oracles, 273 



Padma-purana quoted, 27 
PaUa, 39, 41 f., 45 
Paingins, 56 
Paippalada, 66 
Pancnadasa-stoma, 11 
Panchajanab, 168 
Panini, 56, 91 
Pankta, 16 
Paras'ara, 38, 40 f., 46, 

199 f. 
Paras'ara Upapurana, 199 
Parjanya, 252 
Paruchhepa, a risbi, 212 
Pas'upata system, 202 
PSs'uj^atas, 195 
Patanjalas, 195 
Patanjali, MahabbSshya, 

56, 95f. 

Yoga, 198 

Patdkasa, 34 
Paurusheya, 9, 90, 134 
Paurusheyatra, 90 
Pavana, 5 
Pertsch, alphabetical list 

of initial words of fieh' 

yerses, 103 
Phemius, 270 
Pbseacians, 269 
Philosophical 

their mutual 

194 ff. 
Pippalada, 298 
Pippaladakas, 96 
Pit&maha, 28 
Plati, 244 
Plato quoted, 188 
his ideas 



finrstems, 
relations, 



spiration, 273 
Polyphemus, 265 
Prabhakara, 91, 180 
Pradhana,.150, etc. 
Prakriti, 164, 166 



Pramaganda, 79 

Praskanya, 220 

Pra^na Upanishad, Comm. 

on, 191 

i. 1.-297 

Prasthana-bheda, 194 ff. 
Praudhi-yada, 201 
Praiiga, 278 
Prithm, 266 
Priyamedha, 220 
Prosody, 31 
Psalms, 224 
Pulastya, 34 
Pulaha, 34 
Pundarikaksha, 89 
Puranas, 2, 27, and passim, 

see Smriti 

— created before the 
Vedas, 27 f. 

— eternal, 28 

— — form with the Iti- 

hasas a fifth Veda, 33, 

42 
Pururayas,45ff., 205 
Purusha, 3, 4, and passim 
Purusha-medha, 35 
Purusha-sukta (R. V. x. 

90, 1, 9), 3, 61, 69, 89 
PQrya - mimansa SQtras 

quoted, 70 ff. 
Pury a-mimansa, its object, 

139 
Ptishan, 226, 263 
Pythagoras, 273 



E ^ 

Eaghunandana, 68 

Eaghuyans'a, 77 

Eahagaiias, 241 

Eaikya and Eainka, 296 f. 

E^j^, 12, 32, 48, 150 

Ea|asaya sacrifice, 184 

Eajendra lal Mittra, bis 
translation of the Upa- 
nishad, 167, 296 f., 299 

Eakshases, 55 

Eamanujas, 195 

Eamayana, L 1, 94 quoted 
29 

' equal to the Veda, 

30 

Eathantara, 276 

Eationalistio treatises, 24 

Ri (to moye, send furth), 
240 
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^bhni, 287, 261 
Rich, 224 

Bich-Tenes, 11, 12, 15 
Big-yeda, qnotations from, 
rint Mandala — 

1, 2,-219 

8, 11, 12,-264 

12, 11,-224 

18, 6. 7,-258 

20, 1,-232 

22, 10,^255 

27, 4,-225 

81, 1, 2,-251 

— 11,-255 

— 18,-232 

82, 1,-212 
87, 4,-252 
40, 5, 6,-260 
45, 3, 4,-220 

47, 2,-232 

48, 14,-220 

60, 3,-225 

— 5,-242 

61, 2,-241 

— 4,-241 

— 16,-232 

62, 13,-235 

66, 2,-251 

67, 3,-275 

— 4,-311 

77, 5,-242 

78. 5,-242 
80. 16,-220 
89, 3,-225 
91, 11,-242 
94, 1,-241 
96, 2,-225 
102, 1,-242 
109, 1, 2, 4,-811 

116, 1,-240 

117, 25,-233 

118, 3,-220 

130, 6,-235 

— 10,-225 

131, 6,-220 
139, 9,-220 
143, 1,-225 
152, 5,-253 
164, 5, 6,-279 

— 20,-176 

— 25,-276 

— 37,-279 
169, 3,— 59 
171.2,-235 
175, 6,-220 
179, 2,-183, 245 
183, 6,-138 



Big-redA eamimmd— 

First Mandala— 

184, 5,-283 

185, 1,-280 

Second Mandala — 

8, 8,-255 

17, 1.-225 

18, 8,-225 

19, 8,-285 

28, 2,-260 
24, 1,-226 
85, 2,-285 
89. 8,-233 

Third Mandala — 

I, 20,-226 
2, 1,-287 
18. 3,-255 

21, 3,-251 

29, 15,-248 

30, 20,-233 
32, 18,-226 
89,1,2,-226 
43, 5,-248 

53, 9,-248 

— 12,-276 
^ 14,-215 

54, 17,-261 
58, 8,-220 
62, 7,-226 

— 10,-268 
Fourth Mandala — 

3, 16,-242 
6, 3,-259 

— 6,-259 
6, 1,-259 

— 11,-238 

II, 8,-269 

16, 20, 21,-233 

20, 6,-220 
82, 12,-242 

43, 1, 2,-255 
60, 1.— 221 

Fifth Mandala — 
2,11,-235 
11, 6,-242 

22, 4,-243 
29. 1,-251 
29, 15,— 286 

31, 4,-276 
40, 6,-276 
42, 6,-220 
— 13,-226 

44, 8,— 69 

45, 4,-243 
56. 5,-227 
73, 10,-236 



Big-reda continued— - 

Sixth Mandala^ 

14, 2,-251 

16, 47,-236 

17, 18,-227 

18, 15,-261 

19, 4,-221 

21, 6,-221 

— 8,-221 

22, 2,-221 

— 7,-227 
26, 8,-261 

32, 1,-236 

84, 1,-227, 261 
88, 3,-248 
44, 13,-227 
47, 8,-264 

— 10,-261 
48, 11,-227 
49, 1,-227 
50, 6,-227 

— 16,-221 
62, 2,-233 

62, 4,-228 
69, 2,-262 
76, 19,-277 

Seventh Mandala— 
7, 6,-236 
16, 4,-237 

18, 1,-222 

19, 11,-277 
22, 9,-287 
26, 1,~ 238 
29, 4,-222 
31, 11,-238 

33, 3,-277 

— 7-13,-246 
34, 1,-256 

— 9,-255 
85, 14,-234 
37, 4,-234 

63, 1,-222 

— 2,-228 
66, 23,-228 
59, 4,-228 
61, 2,-240 

— 6,-228 

64, 4,-286 

66, 11,-266 

67, 6,-248 
76, 4,-222 

86, 1,-243 

87, 4,-248 

88, 4,-248 
91, 1,-222 
93, 1,-228 
94, 1, 2,-238 
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Rig-veda continued-^ 
Seventb Mandala — 
97, 3, 5,-261 

— 9,-234 
104, 15,-212 

Eighth Mandala— 
3, 3,-249 
5, 18,-243 
5,24,-228 
6, 10,-250 

— 11,-228 

— 33,-236 

— 41,-251 

— 43,-229 
8, 8,-243 

12, 10,-229 

— 14,-258 

— 31,-240 

13, 7,-262 

— 26,-240 
16, 7,-251 

19, 5, 6,-3 

20, 19,-229 
23, 14,-229 
25, 24,-229 
27, 11,-243 

— 13,-256 
36, 7,-222 

39, 6,-229 

40, 4, 5,-236 

— 12,-229 

41, 2,-229 

— 5,6,-266 

43, 2,-238 

44, 12,-230 

48, 3,-265 

49, 9,-277 

51, 4,-234 

52, 4,-262 
^S, 11,-230 

63, 7, 8,-230 

64, 6,-69, 267 

65, 5, 6, 12,-280 

77, 4,-238 

78, 3,-263 

— 6,7,-262 

79, 8,-234 
84, 4, 5,-238 

88, 4,-253 

89, 3, 4,-254 

— 10, 11,-253 

90, 16,-256 
Ninth Mandala— 

9, 8,-231 
12, 7,-267 
25, 5,-265 
33, 6,-256 



Rig-yeda continued — 
Ninth Mandala — 
42, 2,-231 
62, 1,-108 
78, 2,-239 
76, 4,-265 
87, 3,-249 
91,5,-231 
92, 3,-267 
95, 1,-239 

— 2,-265 
9Q, 5-7,-266 

— 11,-222 

— 18,-251 
99, 4,-231 
107, 7,-251 
110, 7,-223 
114, 2,-234 

Tenth Mandala — 
4, 5,-259 
4, 6,-231 
7, 2.-239 
14, 15,-223 

20, 10,-253 

21, 5,-269 
23, 5-7,-239 

26, 4,-263 

27, 22,-252 
31, 7,-280 
34, 13,-212 
36, 5,-260 

39, 14,-236, 267 
42, 1,-244 
54, 3,-221 

— 6,-234 
67, 2,-278 

— 3,-229 

61, 7,-253 

62, 1, 3,-246 

— 4, 5,-246 

63, 17,-244 
66, 5,-311 

66, 14,-223 

67, 1,-239 
71, 1-6,-256 

71, 3,-105 

72, 1, 2,-249 

80, 7,-237 

81, 4,-280 

88, 8,-253 

— 18,-280 

89, 3,-231 

— 5,-59 

90, 1,-61 

— 9,-3,61,89 

91, 8,-259 

— 13,-231 



Rig-yeda eontinued— 
Tenth Mandala — 

— 14,-240 

95, 14,-212 

96, 5,-223 

— 11,-231 
98, 9,-223 
101, 2,-234 

106, 6,-59 

107, 6,-244 

109, 4,-250 

110, 8,-257 
111,1,-244 
112, 9,-252, 262 
114, 8, 9.-277 
115,5,-252 

116, 9,-240 

117, 6,-212 
125, 3-5,-257 

129, 2,-212 

— 5,-59 

— 5-7,-280 

— 6,-60 

130, 1-7,— 277 f. 
139, 6,-260 
154, 2, 5,-260 
160, 5,-281 
167, 1,-250 
176, 2,-268 
177, 1,-258 
190, 1,-250 

Rishis, nature of their in- 
spiration, 126, 183 
^— "seers" of the 

hymns, 211 
— — distinguished as 
new and old, 218 ff. 

' speak of them- 
selves as authors of 
hymns, 232 ff. 
supernatural cha- 
racter ascribed to, 246 ff. 
■ conscious of diyine 
inspiration, 252 ff. 

' their opposite 
yiews how reconcil- 
able, 274 f. 

their confession of 



ignorance, 279 ff. 

their idea of in- 



spiration different from 
that of later writers, 
281 f. 

rival the gods, 283 



Ritual, 31 
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Boer, Dr. E., his transla- 
tions and introductions 
to the Upamshads, 36, 
185, 193, 254, 284 

— his BhSsh&-pari- 
chheda, 133 

-«-^— his German trans- 
lation of the Yaiseshika 
aphorisms, 118, 120 
• his remarks on the 



doctrine of the Upani- 

shads, 173 
his remarks on the 

Sfinkhya, 193 
Romaharshana, 39 
Roth, Illustrations of Ni- 

rukta, 47, 230, 246f. 
Rudra, 64, 234 
composed of the 

Sfima-yeda, 27 
Rudras, 102, 234 



S 

S'ahara, SySmin, 70, 80 

Sacrifices, the five great, 20 

Sacrifice eternal, 6 

Sadasaspati, 258 

Sadhyas, 6, 12 

Sagara, sons of, 190, 192 

S'Skhas of the Veda, 37, 
42,56 

S'akti, 164, 173, 306 

Sama-rathantara, 11 

Sama-yeda, impurity of its 
sound, 26 f. 

i. 299 quoted, 252 

SSman, 224 

Sfiman-verses, 11 

S'amI wood, 46 

Sfimidhenfs, 213 

S'aifisa, 224 

Sailiyarga-yidya, 295 ff. 

Sanaka, 34 

Sanatkumara, 32 f. 

S'&n4ilya, an ancient sage, 
178 

■ author of the 

Bhakti SQtras quoted, 
177 f. 

S'ankfira Acharya's com- 
mentary on the Brahma 
Satras quoted, 62, 98ff., 
106, 108, 140 jQf., 177, 
182, 185 ff., 208, 289, 
291 ff. 



S'ankara AchSrya'i com- 
mentary on the Br. Ar. 

Up. quoted, 34, 204 
— ^— his comm. on the 

Chhfindogya Up., 296 
_ his comm. on the 

PraiTna Up. quoted, 191 
on the Taitt Up. 

quoted, 191 
S'ankara Miffra oomm. on 

Yaif^eshika, 120, 125 
Sfinkhya aphorisms, 133, 

168 
Sankhya-kSrikfi, 138, 166 
Sankhya-prayachana-hhS- 

shya, 196 ff. 
S'antanu, 45* 
Saptadasa-stoma, 11 
Sarasyati, goddess, 14, 

254 f., 257, 282 
mother of the 

Yedas, 14 
■ the riyer, 41 

S'arfraka - mimansi - hhfi- 

shya, 98 See S'ankara 

Acharya 
S'firirakasatras, 98 
Sarya-dar»ana- sangraha- 

86 ff. 
S'atapatha Brfihrnapa, 

quoied— 
iii. 4, 1, 22,-47 
iy. 1, 2, 19,-58 
yi. 1, 1, 8,-7 

— 1, 2, 19,-5 
yii. 5, 2, 52,-9 
ix. 4, 4, 4,-228 
X. 3,5,12,-81 

— 4, 2, 21,-14 

— 6, 5, 4,-104 
xi. 5, 1, 1,-48 

— 5, 6, 1-7, 10,-18 
-5, 8, 1,-4 

xiy. 4, 3, 12,-9 

— 5, 4, 10,-8 

— 7,1,22.-38 
Sattya guna, 12, 32, 150 
Satyata-samhita (the BhS- 

gayata Pur.) 42 
Satyakfima, 299 
Satyayfiha, 31 
Satyayati, 45 
S'aunaka, 297, 305 
S'aunakas, 55 
Sayitri, 263 
Sfiyitri, 7, 14 



SSyana, hisVedfirtha-pra- 
kifa, or commentary on 
R.V. quoted, 58ff., 76, 
78, 80, 105, 206, 215, 
219 

Sayugyan, 296 

Siddhanta-mukUlyali, 133 

S'iksha, 206 

Skambha, 8 

Skanda, 264 

S'lokas, 9, 205 

Smriti, 24, 181, aodpassim 

Smritis, extent and con- 
ditions of their autho- 
rity, 181 ff. 

Sobhiui, 229 

Soma, god, 8, 223 

source of inspira- 
tion, 264 ff. 

Somaitfarman, 92 

Soul, unity of, 190, 208 

Souls, diyersity of, 169, 
175 

Sound, eternity of, affirm- 
ed, 71 ff.. 90 ff. 

denied, 89, 109, 

137 

Species or Grenera eternal, 

102 
Sphota,44, 104 f., 136 f. 
Sramana, 34 
S'ruti, 24 
Sruya, 20 
Stoma, 224 
Stuti, 224 
Sudas, 277 
S'udras, unfit for study of 

Veda, 42, 68, 99, 292ff. 

may attain the 

highest bliss, 178 

S'uka, 43 
Sumati, 224 

Sumantu, 39, 40, 42, 45 
Superior science, 31, 206 
Sushtuti, 224 
SQrya, 5 f., 266 
Sata, 39, 43 
Syadha, 20, 254 
Syahfi, 254 
Syar, 6, 7, 14 
Syarbhanu, 276 
Syayambhuya manyan- 

tara, 39 f . 
SVetaketu, 155 
SVetasrataia, sage, 284 
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S'vetasyatara Upanishad 
quoted — 
iv. 6,-166 
— 10,-164 
V. 2,-184, 188 ff., 283 
vi. 6,-176 

— 11,-171 

— 18,-304 

— 21,-284 
S'yayas'ya, 222 



Taittiriya8j^61 
Taittiriya Araoyaka, tu. 

8,-22 
Taittiriya Br&hmana [?], 
276 

' quoted — 

ii. 8, 10, 1,-8 

— 4, 2, 6,-278 

— 8, 8, 6,-10, 284 
iii. 8, 9, 1,-10 

— 10, 11,3,-16 
— 12, 9, 1,-16 

Taittiriya SamhitI quoted, 
i. 2, 1, 1,— 69f. 
ii. 6, 8, 3,-212 
vii. 3, 1, 4,-lir 

Taittiriya XJpaoishad, 66 

— — comm. on, 191 

Tamas, 12, 82, 160, 202 

Tamasa works, 202 

Tapas, 260 

Tarka-sangraha, 127| 138, 
160 

Taksh (to fabricate), 232, 
236 

Telemachus, 273 

Thamyris, 269 

Thirlwall, Bp., his history 
of Greece, 274 

Tikshnasringa, 264 

Timer4 

TiraschI, 238 

Tittiri, 77, 83 

Treta-yu^a, 37, 46, 47 

Triple science, 8 

Trisarvi, 63 

Trishtubh, 278 

Trita, 212 

Tritsus, 277 

Trivpit, 11 

Tvashtri, 262 



U 

Udayana AchSryya, 128 
Udddlaka iruni, 286 
Uktha, 224, 278 
Ukthya, 11 
Ulysses, 270 

Unborn Female, 165, 171 
Unborn Male, 166 
Upabhpit, 20 
Upanishads, 1, 2, 188, and 

passim 
— — - superior to other 

parts of the Veda, 31 
- their doctrines uni- 



form according to S'an- 
kara, but really various, 
108, 176 

Upapurai^as, 30 

Urvas'i, 46 ff., 206, 247 

Us'anas, 249 

Ushas, 243 

Ushmas, 44 

Ushnih metre, 11, 278 

Uttararani, 47 



Vach, 8, 10, 104f., 263f., 

266 f., 282 
Vachas, 224 
Vajasaneyins, 63 
Vfijasanevi ritual, 63 
Samhita quoted— 

iii. 63,-229 

T. 2,-46 

xiii. 63,-9 

xvi. 63,-60 

xviii. 62,-223 

XXX. 18,-63 
Vajins, 61f. 
Vairiipa, 11 
VairfampSyana, 39, 40, 42, 

46, 60ff. 
Yaiseshika, 106, 176 
Vaishnayas, 196 
Vaisvanara (Agni), 237 
Vaivasvata Manyantara, 

31 f., 46 
Vaktratunda(Ganerfa),264 
ValakhUya xi. 6,-262 
Valmiki, 77 
Varuna, 227, 243, 247 f., 

262 
source of inspira- 
tion, 262, 266 



VarQtri, 266 
Vasavya, 41 
Vashat, 264 
Vasha^kara, 14, 21 
Vasishtha, 34, 246 ff. 
Vasishthas, 228, 246 
Vastoshpati, 263 
Vasus, 102, 226, 234 
Vatsa, 243 

Vatsyayana quoted, 116 
Vayu, 6f.,222 
Vayu Purana, 27 f., 39, 

Yedantas, 1, see Upani- 
shads 

Vedanta SQtras, 98 ff. 

Yedartha-praky a on B.V. 
quoted, 68ff.,80 

onT.S., 83ff. 

Yedas, general account of. 
If. 

division into Man- 
tra and Brahmana, 1 , 62 
- sprang from sacri- 



fice of Furusha, 3 

from Skambha, 3 

from Jndra, 4 

from Time, 4 

-from the Odana- 



oblation, 4 

•objects of worship 



and supplication, 4 
- sprang from Agni, 



Yayu,and SiXrya,4f.,61 
• their eternity af- 



firmed, 6, 18, 71, 76, 78, 
106, 303 

- their eternity de- 



nied, 109, 117, 119, 130 
134 

their superhuman 

character {apauruaheya' 
tva), 6 

sources of the 



names, forms, and func- 
tions of creatures, 6, 16, 
104 

created by Praja- 

pati and from the waters, 
8, 14 

the breathing of 



the great Being, 8, 136, 
206 

- created by means 



of speech and soul, 9 
one with speech. 



mind, and breath, 9 



21 
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Vedas dug from the mind- 
ocean, 10 

• are the hair of Pra- 

japati's beard, 10 

the offspring of 



Yfich, 10 

- created separately 



from Brahma's mouths, 
10 f. 

characterized se- 



▼erally by the (fifferent 
gunas, 12 

- created by Brahm3, 



-the 63yatrf their 



12 



mother, 12 f. 

created from dif- 



ferent parts of Brahma's 
body, 13 

created by Achyu- 

ta,14 

Sarasratl their mo- 
ther, U 

- all things compre- 



prehended in them, 15 

sources res^ec- 

tivelv of form, motion, 
and neat, 15 

- breathings of Ma- 



heSi vara, 16 

infinite in extent, 

17 

■ Yishga composed 



of them, 18, 27 

-study of^ a sacri- 



fice, 20 

study of, its bene- 
fits, 21 

-: encomiums on stu- 
dy of, 21 ff. 

useless to the de- 
praved, 25 

recollecting and 



repeating them removes 
sin, 25 

the energy and 



body of Vishnu, and 
severally the substance 
of Brahma, Vishnu, and 
Rudra, 27 

created after the 



Puranas, 27 

insufficient without 

the Itihasas and the Pu- 
ranas, 29 

corrected by Brah- 

ma-vaivartta rurana, 
30 



Vedas voice of Brahma, 

30 
their hymns form 

the inferior science, 31 
classed with other 



ffastras, 31, 33 

tiieir ceremonial 



part decried in the Bha- 
gavad Gita, Chhandogya 
Upanishad, and BhSga- 
vataPurana,32ff. 
- in the state of pro- 



found sleep are no Ve- 
das, 34 

- Soul not knowB 



through them, 36 
originally one, 

37 ff., 47 

division of 37 ff. 

-their original ex- 



tent, 88, 40 

- necessity for their 



division, 40 f. 

cannot be heard 



by women, S'tidras, etc., 
42, 299 

discrepant account 

of their division, 47 

carried off by two 



Asuras but recovered by 
Brahma, 49 

form the eye of 

Brahma, 49 

theirperiodical dis- 
appearance, 49 

mutual hostility of 

adherents of different 
Vedas, 49 ff. 

• schism among ad- 



herents of Yajur-veda, 
and its separation into 
white and black, 50 ff. 
-vindication of them 



against objections, and 
defence of their autho- 
rity, by their commen- 
tators, 57 ff. 

arguments of the 

Mimansakas in favour 
of their eternity and au- 
thority, 70 ff. 

"seen" by the 

rishis, 85, 212 

reasonings of the 



Vedantists on meir eter- 
nity and authority, 98 ff. 
- sprang from Brah- 



Vedas, how interpreted by 
theologians, 107 

' arguments of the 
adherents of the Nyaya, 
Vaiseshika, and San- 
khya in support of their 
authority, but against 
their eternity, 108 ff. 

texts of, inter- 
preted variously by 
different philosophers, 
I38 ff.^ 

— — — disCiiigiiriifcad fiwmi 
all other S'astras by 
being independent ana 
in&mble, 179 ff. 

recapitulation of 



arguments in support of 
their authority, with re- 
marks, 207 ff. 

• ideas of the rishis 



regarding the origin of 

their hymns, 217 ff. 
-^— hvmns of, distin- 

guishea as old and new, 

224 ff. 
hymns of, made, 

fabricated, or generated, 

by the rishis, 232 ff. 
hjnms of, ascribed 

to the inspiration of the 

gods, 252 ff. 

- hymns of^ a magi- 



ma, 106 



cal power attributed to, 

275 ff. 
■ sprang from the 

leavings of the sacrifice, 

287 
Vedhas, 219 
Verbal brahma, 35 
Videha, 56 
Vidhi, 64 
Vidura, 296, 300 
Vidvan - moda - tarangini, 

208 
Vijnana Bhikshu, 133, 

172, 196, and passim 
VidyS, 205 
Vimada, 239 f., 253 
Vimadas, 239 
Vipaschit, 219 
Vipra, 218 
Viraj metre, 11, 278 
Virochana, 142 
Virupa, 69, 75, 220, 246, 

267 
Vishnu, 37, 40, 53, 244, 

262, 266 
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Vishnu, composed of the 

Veda, 18, 127 
Vishnu Purana quoted — 
i. 2, 13,'— 4 

— 6, 48ff.,-.10 

— 6, 68,-16 

— 17, 54,-201 
iL 11, 5ff:,--26 
iii. 2, 12,-49 

— 2, 18ff.,— 37 

— 3, 4ff.,-37 

— 3, 19ff.,— 18 

— 4, Iff.,— 38 

— 5, 2ff.,— 49 

— 6,22 f.,— 18 

— 18, 22,-128 
i?. 6,-47 

Vis'vamitra, 247 f., 276, 

283 
Vitfyanaiha Bhatt^hary- 

ya, 108, 217 
Virfyayasu, 260 
Visvedevas, 102 
Viyasvat, 286 
Viyukta, 126 



Vrihaduktha, 234 
Vphat-sSma, 11 
Vfihaspati, heretical 

teacher, 202 
Vfihaspati, author of a 

smfiti, 181 
Vrisha, 264 
Vyittra, 228 
Vyahritis, 44 
Vyadha, 300 
Vyakhyanas, 205 
Vyasa, 37, 77, 89 



W 

Weber, Prof., Ind. Lit., 

53 
Ind. Stud., 22,47, 

53 ff., 193 f, 296, and 

passim 

Vaj. San. Spec., 



275 

Whitney, Prof., his opin- 
ion referred to, 258 



Wilson, Prof. H. H., 2 
translation of Vish- 
nu Purana, 11, 62, 193, 
and passim 

translation of Eig- 

yeda, 2 

-SSnkhyakSrika,44 



Women unfit for the study 
of the Veda, 42,68 



Yajnadatta, 102 
Yajna-paribhasha, 62 
Yalnavalkya,50ff. 
Ya]ush, 224 
Yajush-yerses, 11 
Yama (Agni ?), 247 
Yama, 245, 250 
Yaska, see Nirukta 
Yoga aphorisms, 184, 201 
Yogas, 137 
Yogins, 126 
Yukta, 126 



THE END. 



STZPHEN AV8TTM, PKINTXB, HBATFORO. 



Digitized by 



Google 



Digitized by 



Google 



Digitized by 



Google 



Digitized by 



Google 



Digitized by 



Google 



y: >:\.\:{: 



' ;2' 



Digitized by 



Google 




I 

■V'' f 



V 



X 



Die tized by 



Google 



Digitized by 



Google 



